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Preface. 

In this treatise I have endeavoured to o^ive a faithfui 
exposition of the principles of Vaisaava Piiilosophy, with 
special reference to the Bhagavata Cult and Goiiranorisni, in 
the li aes adapted to the method of western speculative thought. 
My niain basis here is the Satsandarbha in which the 
reputed author Jiva GoswamI has offered to the interested 
public a thorougli critical exposition of the philosophy con- 
tained in the whole volume of Bh%’avata texts. For reasons 
best known to himself tlie author of the Satsandarbha, 
in this the only systematic treatise on the philosophy of Vais- 
navisin in all its various sects, has not spoken a single word 
about the concept of Gouran — the nucleus in Bengal Vais- 
navism, although the fact is that according to him as well as 
to all other Vaisuava savants this concept is to be traced to 
the Bhag. texts and as such ought to find a place, in any 
philosophic compendium of the Bhagavata. Whatever the 
intention might be, this omission seems an anomaly to me; 
and it may be explained away by saying that, since Gouranga 
is identical with Krsiia so far as the theory goes, the author 
is silent on this point simply with a view to avoid an unneces- 
sary bill kin ess of his treatise and also because the difference 
in beatific sports between the two Divinities is sufficiently 
indicated in his learned commentary — Vaisnava Tosani — on 
the tenth Skaiidha of the Bhagavata.^ The omission, however, 

* This inference is based upon the concluding- ver.so of the 

gr I ii~“Bueh in- 

terpretations as have not been given here for fear of proli- 
xity are to be found, by those that are desirous of 
attaining rasa, in my comeraenfcary on the tenth Skandha 
(of the Bhagavata 
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has been made good by the excellent treatise Chaitaiiva Ohaii 
tainrta which I may fittingly describe as the beat fheologico- 

philosophical didactic purport ot the Goudija Vaioiiavas and 
which is regarded as the highest authority because of the 
clear positive statement in matters relating to the Gourauga 
cult. Nor is the authoritdtiveness of the Charitamrta to be 
questioned and minimised on the ground that the book is 
written mostly in Bengali, for the simple reason that ^ the 

content alone of a thing is to be judged in merits or defects 

irrespectively of the outer covering. Besides, the work could 
not but be written in Bengali r for in all countries at all times 
a religion is best popularised through the medium of a popu 
lar dialect or vernacular and not through the literature lan- 
guage. In Europe, for instance, Martin Luther attempted to 
spread Protestantism through the medium of Germany, Wyc- 
liff protested against the existing abases of Roman OathoVi- 
ciosm through English, and John Hauss preached against 
Roman Catholicism through the Bohemian dialect. It is 
needle.ss to say, therefore, that for a detailed account of the 
Gourahga cult I have mainly based upon this Charitamrta 
Text. Yet, with all deference to this sacred treasure-trove 
of the Vaisuavas, and as a protest against the stricture that 
it shows signs of blind sectarianism in purpose, I am inclined 
to say that some portions of the treatise, e. g. the part of the 
seventeenth chapter, Idi Lila, that deals with ‘the fact of 
articles necessary for Bhavani- worship being placed by a 
brahmin in the house of a fervant devotee to Gouranga’, and 
is pervaded by a tone of hostile criticism against the Siikta 
sect of religion, seem to me an interpolation^' inasmuch as 
they militate against the true spirit and real significance ul 
Vai.siiava Philosophy. 

To satisfy the curiosity of a class of readers it is indeed 
* I have more to say on this point in my next attempt. 
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tliouglit' necessary to gi ve some historical accounts of the two 
authors and works referred to above. From' the CharitamTta 
texts it ap}:)ears that Jiva Goswami,' the worthy nephew of 
the two illustrious Vaisnava savants Kiipa and'Sanatana, 
w^as contemporaneous with bri Gouraiiga and flourished to- 
wards the end of the fifteenth and the beginning of the 
sixteenth century A. 1). in the three places, viz, Vakalachan- 
dradvupa (?rndavana), Fateyavilda and Rtoakeli (N. Ben- 
gal).'^ Tiie name ^^atsandarblia evidently implies that the 
book is divided into six sandarbhas or sections, viz., Tattwa- 
Saudarbha, Bhagavat-Sandarbha, Parainafcma-Saudarbha, 
Krsiui-Sandarbha, Bliakti- Sandarbha and Pritl-Sandarbha. 
The exact date of the first publication of this work is not 
known ; and all that we can infer from the implication o£ the 
Gliaritamrta texts is that the book was brought to publica- 
tion not before the year 1533 A. D. — the year in which the 
manifest lila of Sri Gourahga was brought to a close. 

As regards the other author, it appears from the auto- 
biographical references in the Charitamrta that he was born 


ill a village named Jbamatapura in the district of Burdwan 
in W, Bengal and passed the closing years of his life in Vrn- 
clavana. The work was begun in the birth place where the 



* The exact date of birth is not known from any internal evk 
deuce. What the Viswakosa says, viz. that he was born in 
1523 A. D., i.s not at all tenable inasmuch as if that is accep- 
ted, at the time of Sri Gouranga*s sending him away to 
Vrndavana (some year daring the period of 1515-33 A. 
D..) he would either be unborn, or, if born at all, a mere 
ebild— a conclusion which is nothing but an absurdity; cf. 
Krsnaciiaitanya Kavadeipe avatari asta cballisa vatsara 
prekalavihari fl Chowdda Sata Sata Sake janmera prmana-— , 
Ciiowdna Sata panchanne haila antarddiiana 11 , Antya Lila, 



original mss. are still now available, and eompletsd in Vrn- 
davaoa in the year 1615 A. D. as is evident from the conclud- 
ing verse, viz. — 

which means that the book was completed in Vindilvana on 
Sunday the fifth day of the dark fortnight in 1537 Sak. cor- 
responding to 1615 A. D. 

Besides the Satsandarbha and the Charitatnrta, various 
other books have been consulted and referred to, a list of 
which is given in the Bibliography attached. 

For the sake of convenience to readers long quotations 
from the Satsandarbha have been given in an Appendix, 

Coinilla, 1926. G. N, MALLIK. 
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Benedictory Verse 
Introduction. 

CHAPTER I. 

WHAT DO WE UNDERSTAND BY PHILOSOPHY 
OF RELIGION ? 

1 . The Hegelian view of coincidence between Religion 
and Philosophy is stated. 

2. True Religion which consists in faith in the Absolute 
Being implies a relation of distinction and unity between a 
worshipping subject and the worshipped Object, 

3. The twofold revelations, viz, (a) the general one con- 
tained in Scriptures, (b) the particular inspiration of individual i 
beings, bridge over the chasm between the subject and the 
Object, 

4. Revelation is utilised by religious faculties as well as 
by a particular method of experience and practice. 

5. The method adapted necessarily implies an end in 
view* 

CHAPTER IL 

IS THERE ANY NECESSITY FOR A PHILO- 
SOPHY OF VAISJ^AVA RELIGION 

of Vaisnava Religion is general in 

character. 

^ 2. Reconciliation of all the different sects of religion 
within the Vaisnava System, 

3, A gross missapprehension about the true theory of 
Yaisnava Religion prevailing both in India and abroad. 



CHAPTER Hi. 

THE FUNDAMENTAL DOCTRINES COMMON TO THE 
SYSTEMS OF INDIAN PHILOSOPHY-VAISNAVA 
PHILOSOPHY INCLUDED. 

1. The doGtrice of Transmigration of soul. 

2. The doctrine of Karman. 

8. The doctrine about the cause of bondage or transmi- 
gration, 

4. The doctrine of salvation or emancipation. 

5. The doctrine about the origin of the world. 

CHAPTER IV. 

TOPICS FOE DISCUSSION IN THE PRESENT 
TREATISE. 

1. The topics are tacitly indicated in the Benedictory 
Verse : — 

/ (a). Kpsna is the worshipped Object, (b) relation between 

this Object and a worshipping subject is that between the 
Devoted and a devotee, (c) Bhakti is the means to be adopted 
for the attainment of (d) Prema, the summum bohum. 
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CHAPTER I. 

PRAMlNAS OR SOURCES OF KNOWLEDGE. 

1* Statement and examination of the difterent Indian 
opinions about the sources of knowledge, 

2, The maximum number of Pramaiias recognised in the 
systems of Indian Philosophy is ten. 

^ 8. The three sources — ^Perception, Inference and Savda 
are admitted by ancient Vaisnava philosophers and also by 


Vll ■ 

Mann th3 Law-giver, the others, being Jnchtded' in these three, 

4. Samvlt as a source of knowledge is. inclnded .in flavds, 

5. Perception as a source, of knowledge— not an indepen** 
dent axithority and vitiated by reason of many defects-too 
great distance etc. 

6. Inference being based upon Perception is attended 

with the same defects and open to the s^me objection; besidesi 
it does not always hold, good, ^ 


CHAPTER II. 

AUTHORITATIVENESS OF THE VEDAS. 

1. Inadequacy of the two sources-Perception and Infe- 
rence-being proved, the only final authority is Sabda or the 
Vedas. 

2. Fundamental conceptions about the sole independent 
authoritativeness of the Vedas; the same is viewed also by 
the great sage VMarayana in his Brahma Sutras and the 
Bhagavata and also by many authors of Srarti texts. 

3. Denotation of the term Veda-the four Vedas px'oper 
Rk, Yajuh, Saman and Atharvan, as well as the Itihasas and 
Puraims. 

4. The Puraiias serve merely as an interpretor of the 
true meaning of the four vedas proper, same view is held in 
the Mahabharata and in the Manu Smrti. 

5. The Puranas are a supplement to the four Vedas, $i 
indicated by the very name Puraiia. 

6. Relation of Bhedabheda between the Puranas and the 
four Vedas. 

7. Numerous Sruti texts corroborate the fact of the 
Puranas being the Vedas; statements in several Puranas prove 
the same. 
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' 8V' Siiperbn Paranas' oveir the' foi3r:' Vedas -is 

'Clearly ind by way of fundameiiUl eoncepfcions ; the ) 

.same fact is. corroborated. by a'-critical examination of the true 
iiieariiiig of Religion, as w.ell as by the real nature of the Sum- 
murabonum. 

' 9, Threefold ' classification ■ of the, Paranas-Sattvika-,* 
Rjijasika,' of which the'Sattvika class of the sage Vyasa is the 
best. .. ■' 

CHAPTER IIL . 

■ SUPREME AUTHORITATIVENESS OF THE 
BHiGAVATA.. 

1. Biff0ren.t7 statements about .Brahman in differeiitSat*" 
tyika Puranas ; a reconciliation thereof is possible by refe- 
rence to the Brahmasxitras of the same author VySsa. 

'2. But' the Sutras themselves are interpreted difierently 
by different commentators, hence a reconciliation is necessary. 

3. ■ The only reconciliation is effected by the , Bhagavata 
Parana belonging to the Sattvika class. 

I 4. The Bhagavata Puraua is the best and most natural 
interpretor of the Brahinah-Sfitras-the' authorship being one 
and the same; it is the unfolder of the meaning underlying 
all the various revealed texts', 'the Itihasas and all other Pu- 
rauas; it is the suprems Bhasya on the sacred Gayatrl • ■ 

. ® 5, A thorough exposition of the first verse of the Bbaga-- 
vata as the unfoMer of the true meaning of the Brahma Sut- 
tas and. of the Gayatri. 

CHAPTER IV. 

IMPORTANCE., POPULARITY AND CONTENTS OF 
THE BAIGAVATA. 

I 1. Supreme authoritativaness of the Bhagavata is corro- 

In spreliinj? I have used the two letters v and w ladiscrimi- 

nately in some cases, and hope to be excused. . 
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borated by the fact of Truth revealed to Vyasa in his spirifcnai 
.,lneditatioB.^ 

'' 2. Revelation as the ' authority in religion according to 
western systems. 

3. The Bhagavata Cult is indirectly accepted by the 
great Safi karacharyya and directly by other commentators. 

' 4 . Extensive popularity of the Bhagavata. 

5. Other reasons for the supremacy of the Bhagavata. 

^ 6. The Bhagavata is the best pramaua or source of know^ 

ledge in all matters, preeminently in the matter of religion. 

^ 7. Contents of the Bhagavata very briefly indicated. 
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CHAPTER L 

PROBLEM OF THE ABSOLUTE. 

1. Faith in the Absolute is the starting point of all true 
religion. 

2. Starting faith is intuitive and nob based upon Scrip- 
tures, for in the latter case there would creep out a paralo- 
gism in Pure Reason. 

3. Inadequacy of intuitioa as a basis of certitude in re- 
ligion, which however depends upon certain latent characte- 
ristics. 

4. The latent characteristics are made explicit if the 
intuitive faith be directed in consonance with the Scriptures, 
rather, with the highest Scripture-the Bhagavata. 

^ 5. The verse of the Bhagavata which explicitly states the 
definite character of the concept of the Absolute Reality. 

CHAPTER II.^ 

THE CONCEPT OF ADVAYA JNJNA TATTWA. 

^ 1. The principle of the Absolute as Advaya Jnana Tattwa, 
is stated in the first line of the verse. . 
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2. Five concepta are involved in this main concept^ 

viz-Tattwa, Jfiana, Advaya, Advaya Tattwa and Advaya 
Jnana. 

^ 3. The concept of Advaya implies in the first place a 

or Sslf-existent thing; secondly, that there is no 
other thing of the same class or of a different class, which is 
self-existent at the same time 

and thirdly an absence of difference between the t bin g-in it- 
self and its body as well as between the difitrent parts of the 

body 

^ 4. Scriptnrai texts on the point that the Absolute is not 

a formless Substance but an embodied Substratum in which 
inhere endless auspicious qualities; The body consists of 
Existence, Knowledge and Bliss. 

/ 5. Scriptures on the point that there is absence of Swa- 
gatabheda. 

6. Jfiana is explained by Jiva Goswami as 

and Advaya Jh^na means selfluminous consciousness; JMna 
further implies one possessing consciousness. 

7. Advaya Jhana necessarily involves an element of bliss, 

which fact is also shown by the use of the word Tattwa in 
the verse. 

f 8. Presence of the attributes necessarily implies that the 
Absolute has got potencies, which intrinsically are Sandhini, 
Samvit and Hladinh 

9. Potencies are potential and kinetic. Nirvisesa and 
Savi.^sa states of one and the same Ultimate Eeallty, Savi?esa 
being the highest stage. 

t 10. Relation between the threefold i5akti ; Preeminene/e 
of Bliss; Bliss necessarily implies associates, dwelling place etc« 
of the Absolute. - 

Chapter III. 

THE CONCEPT OF BHAGAViN 
1. Threefold manifestation of the Absolute Advaya 
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Jiiana Taiiwa is iadicated in the second line of the, verse, 
^ viz, Bralimaii, Paramatma and Bhagavan, the last being the 
highest aspect,. , 

^ 2. Visiiii Piirana texts on the concept of Bhagavan, 

3. The Absolute Bhagavan possesses a form and body 
siniilar to those of a linmaE being, as evidenced by the Bhaga- 
vata and the Gopala T«ap&nl texts, and as strengthened by the 
true implication of Christianity and Islamism. 

A The Absoluts is limited and unlimited siniiiltaneously, 
the limitation is self-determined. 

^ 5. Three-fold classification of the potencies into (a) Swa- 

riipa or Para (b) Tatasthil or Jiva ami (c; Vabirang^ or Maya 
/ 6. The concept of Bhagav&n implies an eternal display 
of the Swariipa Saktis-Sandhini, Samvit and Hladinl, which 
constitute the very self of the Absolute, 

7. Six fold lordliness ; a graceful charm underlying the same 
is the differentia of the concept of Bhagavan 
/ 8. Gradation of the three S warupa ^aktis. An elaborate ex- 
position of the Sruti text?;^r • 

Dwelling place of Bhagavan is something supersensuous,- quite 
distinct from the heart of beings. 

^ 9. A critical examination of the various Scriptural texts 

on the concept of Bhagavta. 

^.10. Recapitulation, of the characteristics of the concept 

.'.of Bhagavan. 

Chapter m 

THE CONCEPT OF BBAHMAN; 

I In the derivative sense the concept of Brahman is iden- 
tical with that of Bhagavan; hence to avoid confusion Vaisna- 
va Philosophy applies the term Para Brahman to Bhagavan 
and Brahman to the concept of the Absolute as explicated by 
the school of Sankara, 
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2, «.sk.r»’, th.»ry ol i. bvleSy rndteaW 

This bodily Wto or a psrti.l maolf.staBon 

of Bha'^avau. ^ ,, • 

3. Brabmao is Ihe Nir#«» »“• »' Bhagavan-ths saw- 

sesa state. . - i. 

, 4. The distinction between the two concepts is no a 

solute, bn. on. of degree, and » 

the difference in religions reJisalion. Kealisat.on as Bhagavnn 

is superior to that as Brahma<u* 

the Bha<^avata and otiier 

5, The distinction is upheld by tne 

texts. ^ . 1 £/ 

6. A critical caamination of the Upamaad text 

and of the Gitt text g^fJgt 1^ 

, ^ rp,, , , . t rlifferenee between the two con- 

^ 7. The same relation of t _ 

. , , Charilamrta and the Brahma 

cepts IS also viewed by the 

Samhita. 

Chapter V. _ 

THE CONCEPT OF PABAMATMA. 

1. Being the partial nianifest in the savilesa state of 
Bhagavan. Paramatm. is the direct displayer of the Vah.ran- 
gaorMayaSakti, the Immanent Begulator of all beings, 

and is preeminently called tb® Ksetrajha tma. 

„ -X - • T) ,c. while Bhagavan is Purusottama 

2. Paramatma is Purusa ^ 

■ ^ ^ Keaemblance of this view to 

as the Mahopanisad »^ruti says* 

the Hegelian view of Personahl^y* 

3. Threefold manifestation Paramatma^ Purusa, viz, 
(i) Maha Visiiu as KaranarvasSayi SaiukarBana, (ii) Gaibhod- 
kao^ayi Purusa and (iii) Ksiroda^ayi Purusa. 

, 4. Eelation between the three concepts of Bhagavan, Para- 
matma and Brahaman is by way of reference t 

Sruti texts and the Vedanta Sutras. The relation is one of 
gradation in the heirarchy of manifestations of one an 
same Ultimate Eeality. 
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Chapter L 

THE CONCEPT OF KRSNA AS THE ABSOLUTE.' 

1. An t^xposition of the first verse of the Bhagavata so 
as to show how the whole theory of the Krsna Cult is con- 
tained in t. 

2. A positive, emphatic and imambigaons statement 
about. Krsna’s absoluteness in the Bhagavata Mahavakya- 

3. A critical examination of the Mahavakya shows that 
Krsiia is not simply an Avatara but the Ultimate Reality * 
or Bhagavan Himself in the absolute sense of the term. The 
.same fact is conclusively established by the main canon relat- 
ing to the exegesis and apologetic of Hinduism. .. 

' 4. The derivative meaning of the name of Krsna con- 

clusively shows that He is the Being in Whom all the three 
Swarupa ^aktis have eternally attained the highest de- 
velopment. The same fact is corroborated by the Yrhat 
Goutamiya, the Gopala Tapani and other Sruti Texts. : 

5 . Absence of Swagata Bheda in Krsna is illustrated. 

6. Reasons why Krsna is most appropriately described 
as the Absolute of all Absolutes. The guiding force of Madhii- 
ryya or graceful charm is present in Him revelling in beati- 
fic sports in the ' supersensuous Heaven- trio,' and attains the 
fullest display in His sports in Goloka or Vmdavana-W'hfch 
stage is the .highest obj<=‘ct of worship in the Bhaktim&rga. 

7. The fact that in Krsua the Absolute all contradictidns 
are conquered is illustrated in the Bhagavata texts. 

8. The Gopala Tapani describes Him as having the form 
and dress of a Gopa, with complexion like that of a surcharg- 
ed cloud, ever young, with eyes like full-bloomed iotupes, 
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wearing a doth yellow like lightning, and a Vanamala. Meta- 
physical interpretation of the several epithets used here. 

9. The associates and dwelling place of Krsna. Deifica- 
tion of the same. Mataphysical interpretation of the term 

Vasndeva/ DsvakI, Nan da and Ya^odS, 

10. Conclusive evidences , of tihe Gita texts to show that 
Kxsna is the Absolute as described above. 

11. Krsna as the Absolute is evidenced by various Upani- 
sad and Vedic texts . The attribute of Madhuryya which is 
the differentia of Krsnaiam is aptly illustrated in the Bhaga- 

vata texts. 

Chapter II. 

THE PRINCIPLE OF RADHA. 

1. The Principle of Radha contributes to the all-surpassing 
excellence of the Bhakti Cult. 

^ 2. The concept of Maha Laksmi explained in relation to 

that of Bhaga van. 

3. The twofold aspect of the endless attributes of Bhaga- 
vin-(i) Maha Laksmi or Antarahga Maha ^akti (ii) Vahir- 
anga Sakti. 

4. Difference between the triad of Swarupa Saktis and the 
triad of Sattwa, Rajas and Tamas. Meaning of 

or Pure Chit. 

5. The associates of Krsna are the divinites of the three 
Saktis and the relation between Krsna and His Associa- 
tes is one of Achintya Bhedabheda. 

6. Radha is Maha Laksmi,. The ultimate causality of 
creation etc. of the entire universe lies in Radha. The same 
relation of Achintya Bhedabheda exists between Krsna and 

Radh A 

T. Meaning of the term Gopi. The Gopla are the kaya- 
vyuhaa of Radha as evidenced by the Brahmasamhita and the 
Charitamita. 


8. A brief review 'of the diverse ■ mamfesiatioos of 

devotional love towards Kxma. Radha represents the hisjhest 
stage iii, ihe' heirarchy thereol 

9. A brief analysis of the ecstatic devotional feeling 
called Mahj^bhava which constitutes the differentia of the 

concept of Radha-the Ideal Devotee. Reference to the prin- 
ciple of RMhaiu the Rg Veda. 

10. The Cult of R&dha Krsna admitted by the Bhagavata 

and other texts. • ’ ' ' 

Chapter HI. 

MEANING OF LILA ■ 

1. The word Lila best rendered into English as ‘Sport’ 

occurs in the Vedanta Siitra which 

deals with the theory of creation. 

2. A criticism of the theory of creation according to the 
Objective Idealism of Hegel. 

8. The most tenable theory of creation, as is indicated in 
the above siitra, is that it is a mere sport flowing spontaneo- 
usly from the Bliss attribute alone of Bhagayan Krsu§t». 

4 But this sport does not flow from Krsna as Krsna but 

from His partial aspect, and in it the Bliss lies hidden under 
the Maya Sakti. 

o. The only Lila of Krsna as Krsna is the beatific 
sport in which the best part is played by the divine con- 
jugal relationship which Eadha bears to Krsna. 

6. Eternity of Lila. Twofold aspects of Lila, Prakata or 

Manifest and Aprakata or Non-manifest. Relation between 
the two, " ' 

7, Two-fold aspect of non-manifest Lila-(i) Mantrop^sa- 
mimayi (ii) Sw^rasiki, meaning of the two. A reconcilia- 
tion between the two is indicated by way of reference to Bha- 
gavata texts, and is possible only because Krsna is the Abso- 
lute in whom all contradictions are conquered by the supreme 
lordship. The latter fact is illustrated in various sports men- 
tioned in the BhSgavata. 


Chapter IV. 

JIVA OE INDIVIDUAL SOUL. 

1 , The reason why Jiva is called the Tatasthah ^akti of 

Bhagayan. , ' 

2, The intrinsic nature of a Jiva is negatively and afSr- 
matively stated-a Jiva is eternal and permanent ever retain- 
ing its own identity; not an aggregate of conscious states as 
the materialistic view states, but an entity of which conscioos- 
ness is the attribute; Bliss also is its attribute ; selfluminous, 
having the power of pervading; truly called Aham or Ego ; 
not one but many ; of an atomic size-the smallest of the small 
pure; Ksetrajh a; not liable to any change; not addicted to 
the effects of Maya, having its nature not concealed ; ever in 
the habit of resorting to Bhagavan-the Highest Resort of all. 

3. The view is supported by Sruti texts and the Vedanta 
Sutras. 

4. Classification of Jivas into (1) Eternally released (ii) 
Averse to Bhagavan from begihningless time. 

Chapter V. 

THE DOCTRINE OF MAYA. 

1. Maya is the Vahirauga Sakti o-f Bhagavan. The Tatas- 
tha Laksana and the Swarupa Laksana of Maya. 

2. Two main a8pects-(i) Nimitta or Jiva Maya and (ii) 

Upadana Maya, corresponding to the Aristotelian classifica- 
tion of caus*ality into (a) EflScient and (b) Material, The four 
concepts of aiid constitute the ele- 

ments of the Nimitta aspect, while those of 

(Empirical Ego)f^^(^ and of the UpHdana aspect. 

3. Twofold function or emanation of Jiva Maya-Vidya 
and Avidya. Vidya is a doorway to right knowledge. Avidya 
has two functions-AvaraatmikS- and Viksepatmika. 

4. Various names of Upadana Maya. The operation of 


is explained by way of aBalogy to the operatioB invol*' 
vediii solar phenomena. 

; 5. Saiakara’s theory of Maya as an Illusion is briefly 

stated with a preliminary observation. Maya according to 
that theory is something undefinable-neither being nor noii" 

being, 

6. Unteriability of this theory is sufficiently proved. The 
theory is full of inconsistencies and almos-t amounts to 
atheism, and hence should be rejected. Some merit of the doc- 
trine is pointed out. 

7. The principle of Maytl as the potency of Bhagav&n 
is strengthened by means of scriptural texts-Rg Veda and 
others. 

Chapter VI 

RELATION BETWEEN THE ABSOLUTE (BHAGAVIN) 
AND INDIVIDUAL SOUL (JTVA) 

1. The true relation between the Absolute and an indivi- 
dual soul is one of Achmtya-bhedabheda and is tenable the 
more because it tallies with the view of other religions pre- 
vailing amongst civilised nations, is revealed to our consci- 
ence, and is in agreement with our reasoning. 

2. The same is referred to in scriptural texts. 

3. A critical examination of Vedanta Sutras I, 2-12, II 1- 
22, II 3-42. ..45, to show that Bhedabheda is the real relation, 

4. The relation of non-identity is further corroborated 

by various other scriptural texts-tSvetA Up, Miiudaka, 
.etc. ■ ■ . . 

0 . The relation is akin to one between a master and 
his servant as definitely established in the system of Vaisna- 
va Philosophy and as corroborated by scriptural texts. 

6. A critical examination and refutation of the Avaeh- 
lieda Vada or the Appropriation-Theory with results. — 

(a^ Brahman would become the sufferer of endless miseries; 
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(b) ' It is the internal organ and not Brahnmii appropria® 
ted which ought, according to that theory, be ' regarded as 
soul ; 

(c) Brahman, . really and would become 

split up into parts ; 

(d) . there would appear a constant changenbility of 
Brahman ; 

(e) the- concept cl Release according to that view would 
be untenable ; 

(f) . Brahman would be reduced to an unreality ; 

(g) . the analogy shown is false. 

7. A critical examination and refutation of the Prati- 
vimba Vada or the Reflection Theory with results- 

(a) Reflection is not possible of Brahman which according 
to that view is devoid of attributes ; 

(b) . the all-pervasiveness of Brahman stands in the way 
of tenabilit}^ of the theory ; 

(c) . the analogies shown ai’e proved to be materially false; 

(d) . Reflection itself is false according to that theory ; 

(e). the comparison drawn in substantiating the theory 
is proved absurd. 

Chapter VII. 

THE PROBLEM OF CREATION. 

1. A critical estimate of the two doctrines of Vivaria 
and Parinama, the latter alone being proved tenable. 

2. By Parinama Vada the world is real and the reality 
is relative or conditional, i. e. the world though real is tran* 
sient and perishable. 

3. A critical examination of the ^ruti Text 

w I =gTgflrT?55r?rTf^! 

4 The world, though the effect of the Maya Sakti of the 
Eternal Being, is yet non-eternal owing to the inconceiv 
able power of the Lord. 


!six 

5. Vijilaiia BhikBU on the reality of the world Other 
sruti texts prove the same view. True implication of the text 
■ Sankara himself indirectly 

admits the view, as appears from a critical examination of 
his definition of Maya. 

6 . Reconciliation between the two apparently conflicting 
texts- WTei% and mmm 

7. A brief critical review of some of the important wes- 

tern theories about the world, the highest de^^’^elopment rea- 
ching in the Objective Idealism of Hegel whereby the reality 
of the world is maintained. . 

8. The doctrine of the world's reality plays not an insig- 
nificant part in the sphere of Vaisnava Religion, as is eviden- 
ced by Bhagavata texts. True nature of the duties of worldly 
beings, which are compatible with the real significance of 
true religion, is critically examined. 

9. Creation, though directly proceeding from the uncon- 
scious Pradhana, proceeds therefrom only because of the 

or conception, i. e. consciousness of the Absolute Idea 
Tlie same view is directly held by Christianity and indirectly 
by the Sam khya system. 

10. The two constituent elements of the actual or con- 
crete world, Spirit and Matter. 

11. The theory of Sabda Brahman in its bearing upon 
Creation. The same idea occurs in the Western theory of 
Logos and in the Neo-Platonic philosophy. 

12. The doctrine of the world's reality affords a most 
satisfactory and reasonable explanation of the world itsell 
The reason why creative processes do proceed at all. A 
thorough exposition of thesutra 
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Chapter VfIL 

THE CULT OF G0URA1N"GA‘ 

1. An inti'odiictory historical background to, and gene* 
ral remarks about, the Gourahga Cult. 

2. Popular misconceptions about the concept of Gouran- 
ga; a criticism thereof with an obsv'irvatioii on a similar niis- 

conception about the divinity of Christ. The true view 
stated. 

3. Gour^hga is Advaya Jhana Tattwa Bbagavaii Him- 
self as evidenced by the Charitamrta Text-^;^ 

• identity between the two 

concepts of Krsna and Gourailga as viewed by the Chari ta- 
inrta 

4. The differentia of the concept of Bhagaviln-(a) the 
eternally concrete potency for granting beatific joy to all 
alike even to plants and creepers; (b) the charming graceful- 
ness ever manifest in all acts. Presence of the first attribute 
in Krsna is conclusively proved by texts like the Laghu Bhagava- 
tamrta, theBhagavata, the Satapatha Brahmana, and the Manii 
Smrti; psychological interpretation of the same fact. Presence 

of the same in Gouraaga is proved by Charitamrta texts 
and explained psychologically. 

5. Presence of the second attribute alike in Krsna and 

Gouranga, but preeminently in the latter, as evidenced by 
various texts. 

6. Relation between the Krsna Cult and the Gouraiiga 

Cult-identity in tlieory but difference so far as the beatific 
sports are concerned. 

7. Philosophic necessity, possibility and actuality of the 
manifest sports of Krsna. 

8. The same of Gouranga sports: Non-fulfilment of three- 
fold desire during the manifest sports in Vrodavana; To 
satisfy the same constitutes the inner reason for the Gouranga 
Cult; The outer reason consists in the object of teaching the 
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phenomenal beings of the Kali age the principles of Bhakti' 
bj way of Himself playing the role of the Ideal Devotee 
Eadha, and thereby potting an end to the religions anarchism 
prevailing at the time. 

9. Gonrafaga-sports supplement Kxsiia-sports, and the two 
are eternally flowing in currint. Charitamrta texts on the 
point. 

10. A critical exposition of the Bhagavata and other 
texts which sopporfe the theory of Gouranga as the Advaya 
Jfi^na Tattwa. 

11. Kemoval of the modern misconception that Goiiran- 
gism is irrespective of Krsiiaism. Combination of the two 
concepts of Krsna and RMha in the concept of Gouranga. 

12. The concept of Gouranga is involved in the first verse 
of the Bhagavata. 

13. Saperexcellence of the Gouranga Cult consists in the 
fact that besides all the characteristics of the concept of 
Krsaa something more is present in the concept of Gouranga, 

Book IV 


THE CULT OF BHAKTI AND THE SUMMUM 
BONUM. 


Chapter I. 


GENERAL FEATURES OF THE CONCEPT OF 
BHAKTI. 

1. Preliminary observations on the concept of Bhakti. 
Bhakti is the means which counteracts the Jiva’s averseness 
to, and restores the natural fanotion of contiguity with, 
Bhagavan. 

2. Bhakti is the only means for the attainment of the 
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blissful knowledge of Bhagavan, and derivatively li means. 

Upasana or Dhyana. The same is viewed by lots o scrip u 


rai texts. ■ ' , , - i.. 

S. BKiiktiisthehighe>tdoty(.ie;snS: “‘•’O®"'®*™- 
,.y,). Mining of Dh«m». Tt. ol ll« ° 

Bhakti consists in tlie two attributes ^STicffcTf 

Scriptural textsaud the Kantian theory on this point 

4 In the highest stage Bhakti as the instrumentality for 
subjugating Bhagavan consists of the essence of the Hldi ini 
potency combined with the Samvit. A critical examination 


5 The full concept .of Bhakti implies the harmonious 

»mbm.tion of blb8, toowledg. ..1 pro«»i»o"«« f"? 

•ttaohed to bl'ns. An elaborate esposilion o! this ‘ o” ““ > 


way of reference to scriptural texts. ^ ^ , 

■ 6 . The nine .tagee i- ■neditation-SraddhS, Mb«®..g 

Ehajanatriyil, In^-thanlvrlti, Nietha, Euohi, A«k«, Bb, 
and Prema,-the last being the highest stage. 

I Definition of the Ab.itnkI or Dtt.mfi Bbakt. .offio.enl 


ly explained. 

Chapter 11 . 

belatiou between the cult of bhakti and 

OTHEB CULTS. 

1. The various modes of religions realisation are classified 
into (a) the Karma-Marga, (b) the .Tnana-Marga, (c) th- 

Yoga-Marga, (d) tlie Bhakti-Marga proper. 

” 2. The Karma Marga is based upon the Karma Kftnda ol 
the Vedas which are in this respect called a (»■ «- 

the real meaning of the acts- or ceremonial rites enjoined m 
the Vedas lies hidden). 

3. Acquisition of Brahma-jnana is one underlying motive 
of the performance of such acts, and resignation of such acta 
to Bhagavan is one means for attaining Release. 
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. . , 4 . But ibis means is only a' preparatory i a. indirect and 
remote one, and hence its inferiority to the ' Bhaki-Marga 
The latter fact is supported by Gita texts. 

5. The Jhana-Marga consists in realisation of Bhagavan 
in the Nimdsesa state, i. e. of Brahma. Two classes of folio- 
wers-(a) those that meditate upon Brahman irrespectively of 
an implicit faith in Bhagavan, (bl those that do so with the 
starting faith in Bhagavan. Sub-classes of these two clas- 
ses. 

6. Superiority of the second class is established by com - 
man sense and scriptural texts. Hence the superiority of the 
Bhakti Cult as evidenced b}^ lots of scriptural texts. 

7. Meaning of Yoga. The Swariipa-laksana is *suppres- 
sion of the modifications of the thinking principle/ the tatastha 
Jaksana-'the tranquil state of the thinking principle which 
is called Asamprajfiata SamMhi and which is followed by 
Kaivalya,"' 

8. Three main stages of Yoga. In the Yoga Marga 
Bhagavftn is realised in His Savisesa state as Paramatma and 
hence it is one kind of Bhakti. 

9. Eelation between the throe cults of Jnana, Yoga and 
Bhakti-the all surpassing supremacy of the Bhakti Cult over 
the others as shown by the Gita and other texts ; the next 
higher stage is Yoga; the lowest is the Jnana Marga. Bhakti 
is the sole basis of the two other’s, if these latter are to yield 
any realisation at all. 

10. The gradation is explained further. Eolation be- 
tween the four Miirgas-Karma, Juana Yogayand Bhakti-is brief 
ly indicated. 

Chapter IIL 

EXCELLENCE OF THE BHAKTI CULT , AND 

JTVA’S proneness thereto. 

1. The Bhakti Cult alone, irrespectively of any earth- 
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ly quiilities, is capable of uplifting oue to tbe highest heaveu 
and contributing to the beatific sports of Bhagavan. 

2. It embraces all irrespective of their outward rites. 
True significance of the Smrti texts and meaning of 

Defiled practices are not altogether ignored. 

a It is accesible to all irrespective*)! caste, creed etc. 

4. It is alike welcome to the literate and illiterate. 

5. It is equally intended for beings desirous of Mukti 
and those that hive already attcxined it. 

6. The formal rite of worship as prescribed in the Blmkti 
Cult is not restricted to the dedication of particular varieties 
of things and acts. 

7. The state of being initiated into the Bhakti Cult is 
irrespective of attachment or averseness to worldly objects. 

8. Bhakti is compatible with whatever motive a devotee 
might have ill view. 

9. It is the best safe-guard against all kinds of evils and 
difficulties besetting a man. 

10. It has the unique power of coiiuteracting sinful 

acts. 

11. Two plausible theories on the question of Jivas 
proneness to Bhakti, viz (a) the first initiation depends upon 
an individual being’s contact with saintly characters, (b) the 
grace of Bhagavan is the primary cause. Reconciliation of 
these two theories consists in the conclusion that the first ini- 
tiation is due to the goodness of Bhakti itself. 

12. Classification of saints. Characteristics of a 
true saint of the Bhagavata type. 

13. The question of ‘necessity of spiritual guide’ is discus- 
sed and established by scriptural texts. How far a spiritual 
guide is to be honoured and worshipped. 
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CHAPTER IV. 

TWO STAGES OF BHA'KTI-(A) INJUNOTORY,. 

■;B) RAGiNaGA OR THE FLOWING 
CURRENT OF DEVOTION. 

1. Iiijuiictory Bhakti consists in practice tinder the sole 
guidance of the injuiictioiis laid down in Scriptures. The 
principal elements are“(a) Saraaapatti, (b) Worshipping and 
honouring the spiritual guide (e)Sravaua (hearing of scriptural 
texts), Kirttana (citation of the sweet names of Bhagav'an in 
a quorum, attended with music), Padasevana, Archana, Van- 

(lana, Dasya, Atmanivedana. A rational interpr(3tation of 
these concepts, 

2. Injunctory Bhakti alone does not lea;l to the attain- 

mmt of tlie suinmum Bonn in which can be directly attained 
by Ragan ug A 

3. The word Raga in the wide sense means the natui’al flow 

of desire for, or the spontaneus inclination towards, the enjoy* 

ment by a seif or subject of the contact of its own not-self or 
object. 

4. Hence the various Divinities of the Bliss attributes 
of Bliagavan are naturally, spontaneously and unconditionally 
inclined towards the Infinite Rasa, and the latter though one 
and the same appears difierently through the medium of 
the Divinities just in the same way as the difierence in the 
six sensuous rasas, sweet etc, is caused by diflereiit 
substances inbibing one and the same source — rainwater. 

5. Fourfold classification of the diflerent superseuuous 
emotional feeliiigs-Dasya, Sakhya, Vatsalya and Madhuryya; ^ 

Btora Bhakti is directed towards Paramatma. Distinctive 
features of these five. 

6. The common feature of the five is Raga which in this 
technical sense meanes excessive concentration juiturally direc- 
ted towards Bhagavan. Bhakti based upon this isRagatmikSe 



and Ra^amiga' is Bhakti proceeding on a Similar 

line. 

7. Siiperiority'of Ragannga. over Injunctory ■ Bhakti. . A 
erifciea! exainination oi the Mimamsa Sutra 

anti of the Bbag. text 

i irrr ^ ^ : 11 m 

their bearing upon the concept of Rllganaga. 

8. .Tile true spirit of Bagutniiga is an .excessive fervency 
and buoyancy in devoticria’i spirit, which is so very impor- 
tant tliat even tliough displayed iVorn an insincere or sinister 
motive is amply rewarded by the grace of Bhagavan. liiust- 
ration of this fact 

9. True meaning and implication of the conjugal demonst- 
rations in the devotional love between Krsna and the GJopis. 
The final reason for such demoiistiivitioris is to be found in the 

Shtni 5fi^r4>5r5=si?3r 1 

CHAPTER V. 

SlTMMUJtBONUM-DlFFERENT THEORIES 
ABOUT IT. 

1. In the Vaisuava System Prema Bhakti is the sum- 
mumbonum. Its content is fuller and richer than, and recon- 
ciles within itself, all other concepts of summumbonum. 

2. In the systems eastern and western three things are 
generally described as tlie summumbonum-(a) Extinction of 
■ miseries, (b; attainment of pleasure, (c) self realisation. Tiio 
first being negative in character is excluded; the second also 
is excluded owing to the paradox that the impulse towards 
pleasure, if too predominant, defeats its own aim. The third 
is the true siimmum-boauni. 

3. A critical review of the important western theories 
vi/, those of Plato, Aristotle, the Stoics, the Epicureans, the 
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Mediaeval Fhi!osopli'‘rSj Lock, Mill, Bain and Sidgwick, liegei 
and iiis school 

4. The self realisation theory oi Professor Green is brie- 
fly stated. Though he has hotted upon the right point, yet 
he is unable to explain the full import of selfrealisation and 
thereby involves himself in an inextricable circular reasoning. 

5. A critical review of some of the Indian theories vis? 
those of Charvaka, Buddhism, Nyaya, Valsesika, Mitnamsa 
and Yoga systems. ■' 


CHAPTER VL 

THE HIGHEST GOOD OR SUMMUMBONIJM IN 

THE VAISNAVA SYSTEM. 

• • 

1. According to the school of Sankara Mukti is thesum- 
muinbonum which is described by them as consisting of three 
elements viz (a) absolute merge of soul in Brahman, (b) ab- 
sence of the consciousness of any feeling whatsoever, (c) ex- 
tinction of miseries. Untenability of this proved hy means 
of scripvtural texts. 

2. According to Vaisnava Philosophy, by Mukti is meant 
that intuition or siglit of the Highest Lord, which is the natu- 
ral state of the individual soul, and which follows on the 
destruction of the influence of tlie MAya Sakti by the only 
means of Bbakti. 

8. Such intuition may take place in two ways-(a) the 
Highest Lord ma}?* reveal Himself to the contemplative mind 
alone (b) He may present Himself to' the 

mind as well as to tlie dittereut sense organs 
In either case a peculiar state of composure of the mentality 
is indespen^ably necessary. 

4. The minds not attaining this state are classified into 
two-(a) those that are averse to the Supreme Loi'd, ,(b) tbosa. 


that are hostile to Him. Each of these admits of two sobclas- 

SOS. ■ ■ 

5. This meaning of Mukti is supported by the Siniti text- 

^ m i 

6 Miikti is of five kijids-(a) Salokya, (b) Sarsti, (c) Sarii- 
pya (djHainii ya, (e)Silyujya. Distinctive features of tiies-aiiieV 
7. Common characteristics of Mukti in all the five stages 
are (a) intuition of the Lord, (b) regaining of the soul’s natu- 
ral bliss, (c) extinction of mi.series. The first constitutes the 
Mukti proper, while the others follow as a concomitant conse- 
quence. 

h. But for the highest bliss or love to follow as a conse- 
quejice, the vision of the Lord must be the clearest of all, and 
that is possible only when the eye of Bhakti is tinged with 
the collyrium of Prema. 

9 . At this stage Mukti is called Prema Bhakti and 
this Prema Bhakti is the sumumbonum in Vaisnava Religion. 

10. Relation between Mukti and Bhakti is one of Bheda- 
bheda. 


CHAPTER VIK 

DEFINITE CHARACTER AND CONTENT OF PREMA 

BHAKTr-.THE SFMMITMBONUM. 

1. Derivatively Prema Bhakti implies an act which is 
definitely designated as the act of Seva or servitude to Bhaga- 

van.. This is also the true and natural meaning of ^Self- 
Realisation , not clearly understood by Professor Green, 

2. 1 he concept of Prema Bhakti -accurately speaking — of 
Priti Bhakti is the fullest and richest of all other concepts of 
sunimumbonum, and yet reconciles them within itself. 

3. All-surpassing superiority of this Priti Bhakti is 
established by scriptural texts. 
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4. A P«ycliobgical tiDalysis of the meaniii^ of tlie word 

in ascertains that the^ devotional love towards 

Krsua is similar to the love between a mother and a child, 
between husband and wife, etc, only so far as the altruistic 
character of the emotional feeling is concerned. 

5. Priti Bhakfcl is dedned as that love which subjugates 
even Bliagavan ; and though it is the summumbonum of phe- 
iiooieiial beings, it occupies the lowest stage in tlie gradation 
of love between Krsua and the Divinities of His Blias-attri- 
biitea 

6. A short account ""of the heirarchy of super-springs of 
action from the lowest called Priti Bhakti to the highest 
called Mahabhava. 

7. A full discussion of the controvervsial point Is the de- 
votional worship of Lord Gounlhg-i to be regarded only as 
the means to the summumbonuiQ-Prema, Bhakti, or the 
su mmumboiiurn i tself 


Concluding Chapter. 

PLACE OB’ MORALITY IlST THE SYSTEM OB^ 
VAISNAVA PHILOSOPHY. 

1. Close relation between religion and morality briefly 
indicated. 

2, Religion as the basis of, and a guarantee for, morality 
according to all the Hindu systems of though t-preeminently 
according to the Vaisuava system. 

Moral qualities and moral precepts ag laid down in the 
Chari tamrta and other texts. 

4. A short review of the cardinal quality of 'kindness 
to Jivas’, and of many corollary virtues e. g. gift-making, 
frugality etc. 




5. Duties oil tlie basis of personal rektiomliip, eg. duties 
to parents, children etc, 

6. Veracity and control of the passions. 

7. The highest conception of morality according to the 
Bhagavata Cult- love and service to the whole creation. A 
criticism of the Positivist's doctrine of ‘Love and service to 
humanity*. 

8 A foreshadow of the concrete realisation of the fact 
that Vaisiiava Religion in its main principie is capable of be- 
coming the Universal Religion. 

CONCLUDING VERSE.;’" 


BENEDICTORY VERSE, 


alrflr ^ ?itf^ 

?TFrr^; irrat juN i 

?r^ ^ q-^^FTs^TfT^ siTO^i^rw 

vrwq: crg[!Tr^w3rRi^n 

‘‘ May that Absolute Being Sri Krsna, with the sole ins- 
trumentality of His eternal compassion, grant to His devotees 
Prema ( the fifth and highest object of human pursuit ) — the 
Being whose existence as pure Idea or Knowledge is styled 
Brahman in some of the Sruti Texts, whose partial aspect the 
Purusa by way of subduing Maya is ever positing His sup- 
remacy in his own aspect, and whose preeminent aspect Nara- 
yana is ever manifesting Himself in the region (supersensuous) 
called Paravyoma. 


( TattwasandarbJia ) 



INTRODUCTION. 

CHAPTER I. 

What do we understand by Philosophy of Keligion ? 

The object of Eeligion’’, says Hegel, as of Philoso- 
phy is the eternal truth in its very objectivity,— God and 
nothing but God,— and the explication of God, Philosophy 
is not a wisdom of the world, but cognition of the non- 
worldly ; not a cognition of the external mass of empirical 
existence and life, bat cognition of what is enternal, what 
is God and what flows from His nature, for this nature 
must reveal and develop itself. Hence Philosophy explicates 
itself only when it explicates Religion Thus Reli- 

gion and Philosophy coincide : in fact, philosophy is itself 
a divine service, is a Religion ; for it is the same renuncia- 
tion of subjective fancies and opinions, and is engaged 
with God alone” (Wallace’s Logie of Hegel, P.24). From 
these lines it is quite evident that a Philosophy of Religion 
is indeed possible whatever objections might be raised 
by advocates of the theory of Relativity of Human Know- 
ledge. What, then, is the meaning of Philosophy of Reli- 
gion ? 

Tlie primary task of a Philosophy of Religion is to 
ascertain and exhibit the nature of Religion taken as a 
whole; and in so doing the Science or Philosophy which 
treats of it as a whole must obviously be most comprehen- 
sive, for this follows from the very nature of Religion. Now 
what is Religion? As distinguished from Fetish worship 
and the like, Religion in the true sense of the term implies 
a faith in and devotion to the Absolute Being, Religion, 
in other words, is a relation between a worshipping subject 
—an individual soul, and a worshipped object — the Absolute 
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Lord. It implies further an element of distinction as well 
as one of unity between the subject and the object. Were 
there no distinction, there would be no religion. Were 
there no unity but only distinction, were the Absolute 
Bejjjg—the worshipped object and an individual being— the 
subject worshipping-absolutely separate from and indiffe- 
rent to each other,— religion must be impossible. Eehgion 
thus supposes two main factors which are different and yet 
related— so far distinct and so far akin. Our views of 
Religion must depend on our views of these two main fac- 
tors. Religion involves something more. The Absolute 
Being does not act on man by tlie direct manifestation of 
His Absolute Essence, nor does man know Him by immedi- 
ate vision. Take away the written word i.e. the Scrip- 
tures, or the general revelation of the Absolute, take away 
again the special revelation 5. e. the results of the realisa- 
tion by many worshipping subjects of the same Absolute, 
and an impassable chasm will separate man from the Absolute 
Being, and all religion will at once be destroyed. The 
direct revelation of the Absolute as laid down in Scriptures, 
as well as the revelation through particular inspiration — ■ 
these will bridge over the chasm and consequently religion 
is every where found existing in some form or the other. 

Again, even revelation would be useless if man had not 
the faculties to apprehend it and to avail hirnseif of it by 
way of following a particular method of experience. The 
happy relation between the worshipped object and the wor- 
shipping subject can only be realised through religious 
faculties and processes which can be analysed and which 
have laws of exercise and evolution tluxtcan be traced. Finally, 
the exercise of such faculties to apprehend, as well as the 
undergoing of these particular processes, would be meaning- 
less and visionary, so to say, if these acts were not done 


with some object in mind. It is the end which satisfactorily 
accounts for the means to be performed. The poet says— 
^ i* ®- no energising of 

whatever kind is found to proceed without a definite object 
in view. 

Thus ultimately we come to this, via that Religion 
requires us to treat ( 1 ) of the object of religion ( the Abso- 
lute), (2) of the subject of Religion (man or any other 
being), (3) of the media and processes of religion, and (4) 
of the end to be attained by following the processes. These 
are the topics that are generally found to be included in the 
function of a philosophy of religion. 


CHAPTER II. 

Is there any necessity for a Philosophj^ of Vaisnava Re- 
ligion ? 

Philosophy of Raligion as indicated in the previous chap- 
ter, though it itself is special in relation to Philosophy of which 
it Js only one department, may yet be regarded as general in vso 
far as it treats of religion taken as a whole. This general charac- 
ter is compatible with the universal character of the meaning of 
Philosophy; and as such, to write a treatise on the philosophy of 
Religion s'^ems natural and cons'stent. But if there is a special 
Religion which is very significant and important and is the pivot 
round which a good number of special religious centre, then 
the philosophy of such a sectarian religion would, I am afraid, 
not d'^traet from the general character of the philosophy of 
Religion, and hence can not be regarded as an irrelavent task. 
And for the same reason it should not be urged against this 
that such a treatment is tain' el with the fault of a liis d 
attempt. Even if for argument's sake such a biassed motive 
be a Imitted, \Ye eau fairly as.e .'t thereto that no o .ie, however 


Iib 3 ral-\icnvjd and opan-m^^ li3 might prof ass to b3, is al- 
to«'>*3ther frae from somo sort of biass. Principal Gaird, for 
example, who is regarded as a great philosophical writer of 
note in Europe, begins to write an introduction to the philo- 
sophy of Religion and finishes with a chapter in which he can- 
not ref min himself from the temptation of showering an eulo- 
gy upon Christianity which is but a special kind of Religion. 
Tims there is nothing unnatural and objectionable in our hum- 
ble attempt at writing a treatise on the philosophy of Vaisiia- 
va Religion however sectarian it might be regarded by critics. 

The question then arises— ‘Is there any necessity for the 

philosophy of Yaisnava Religion? 

In the first place Vaisnava Religion or the Cult of Devo- 
tion is concerned with faith in, and devotional woi ship of, 
Visuii. Notwithstanding the minute difiei'ences more or less 
in details, all the different scriptural texts of the Hindus 
agree in asserting that the conception of Divinity culminates 
in the concept of tliis Visnu inasmuch as Visnu represents in 
the highest degree all that is majestic and sublime, all that is 
blissful; and this is signified also by the derivative meaning 6f 
the term which from the root to pervade means the All- 
pervading One. ^ In preference, therefore, to the other reli- 
gious sects pi'evailing in India, Vaisnava Religion alone is 
to be truly called Religion inasmuch as it is cone Tned with 
the All-pervading Being-the Absolute. Besides, as will be 
made clear by and by, the concept of Visnu or Krsna is 
so ve 3 :y rich in character and content that while retaining its 
own uniqueness it includes the various concepts of the Object 
of worship in the other Religious sects prevailing here and 
abroad, aii<l consequently, if the ultimate Reality according 
to th^^se latt"ir sects be called the Absolute, the worshipped 
Object and Loving Deity of the Vaisnavas might appropriately 
be styled the Absolute of all Absolutes. The main tenets and 
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didactic precepts, again, as laid down in Vaisnava Theology are 
highly lofty in nature far outriding in many respects those 
in any other religion. It appears therefore that Vaisnava 
Religion reconciles within itself and yet transcends all the 
different sects of religion that prevail amongst the civilised 
nations of the world ; and hence a scientific treatment of its 
theory in a most comprehensive way is helpful to the study 
of all religions, and, if thoroughly mastered and practised, 
prepares the way for making men pious and religious. 

Secondly, the theory of Vaisnava Religion, as will be 
shown in the following pages, is based Upon the Scriptural 
texts and the Vedanta Sutras which have also given birth 
to many more sects prevailing in India. This common store- 
house of the principles of Hindu Sectarian religions has been 
interpreted differently by different commentators, but of aii 
the interpretations the one advanced by Vaisnava Philoso- 
phers is the most natural and faithful in-as-much as it never 
goes beyond the texts and the Sutras. Yet, strange to say, 
the authors and critics abroad in Europe and America have 
been remaining quite in the dark about this meaning for a 
very long time though they seem to know something of the 
other interpretations and theories. Writers like Caird, Hoffd- 
ing and others, for example, while going to give an account 
of the Vedtota System, refer only to Samkara’s interpretation 
and that too in a way which testifies to their superficial know- 
ledge only even of this defective commentary. Those few 
again who have ever cared to know anything of the Bliaga- 
vata and other allied texts have not been able to understand 
a bit the philosophy of the beatific sports of Bhagavan Krsna 
and thus have dared to make a most harmful statement, 
that the Bhagavata Texts are full of allegories. To remove 
such sheer ignorance and gross misapprehension of facts 
affords a sufficient reason why an exposition of the Philosophy 
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of Vaisnava R‘4igion should be- attenipted. ■ . 

Thirdly, in India also a similar unhappy— perhaps more perni- 
cIoukS — result has occured ow“ing to a miserable ignorance of 
the true theory and a consequent vitated, exposition of the 
princi] des of Faisnava Eeligion by a class of irresponsible teachers 
or Gurus. These so — called- preachings and malpractices 
have mi fortunately given rise to a few sects of psuedo- 
Vaifiuavism wliicli may be justly described as the ghostly 
shadow of the very laudable Goudiya Vaisnava sects, and these 
latter, including the Sahajij^a, the Aul, the Vaul, the Karta- 
bhaja, and other sects, have been spreading their unhealthy 
influence all around, and thereby, far from making men 
religious, are fast throwing them into a state of utter ruin 
and irreligion. To check the progress of such debauchery 
in religion and such gross immorality affords no less an 
important reason why an attempt should be made for a faith- 
ful exposition of the principles of Vaisnava Religion. 

Lastly, in the present day, many a scholar of repute in 
the spliere of Iirlian Philosophy and a good immbtr of irrespon- 
sible Bhagavata preachers, wixile giving an exposition of the 
Bhakti Cult, are proceeding in such a haphazard way ami 
incroducing many foreign ideas in suclia blending manner 
that many earnest students of Vaisnava Philosophy are unfor- 
tunately incline<l to accept as the views of ancient Vaisnava 
BavautvS what is really far from them. 

At such a critical time and for the above reasons it seems 
not unfair that a sliort treatise dealing with the true Pliiloso- 
])hy of Vaisnava Religion should be undertaken. And ours 
is an humble attempt towards that direction, and it lies with 
the goodness of kind readers to judge how far it has succeeded. 


To enable our readers to follow what we are going to say, 
we think it u^‘cessary to give an idea, in as few words as prac- 
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ticaMej of the several fundamental doetrlnestliatare commonly 
, ...aceepted in almost all the systems of Hindu Philosophy. The 
next chapter therefore deals with that topic. 


CHAPTER III. 

The Dogmas or Fundamental doctrines common to nearly 
all the systems of Indian Philosophy— the Valsnava system 
included : — 

1, The doctrine of Transmigration of Soul. 

All the six systems of Indian Philosophy maintain that 
the soul (excepting those that are eternally released) has ever- 
lasting existence and that it is exempt from liability to extinc- 
tion. They all hold that the soul is again and again invested 
with a corporeal frame, that every individual paases after death 
into a series of new existences in heaven or hell or in the bodies 
of men, animals or plants on earth, where it is rewarded or 
punished for all deeds committed in a former life. The soul 
may soar so high as to become a divinity or it may descmd 
so low as to appear as a tree. 

The great merit of this doctrine lies in the fact that it 
gives a most satisfactory explanation of the misfortune or pro- 
seperity which being seemingly caused by no action done in 
this life, can not be accounted for in any other way, that it 
satisfies the requirement of justice in the moral government 
of the world and at the same time incultates a valuable etlii- 
cal principle which makes every man the architect of his own 

( 2 ) The doctrine of Karman. 

All the six systems maintain that every event of the 
present life is the result of an action done in a past life, that 
the same holds true of each preceding existence ad infini- 
tum. The subsequent effectiveness of acts good or bad, com- 


„,nn1y called “Adrsta or Unseen” but often also simply 
karinan. is believed to regulate not only the life of the m i- 
vi.lual but also the formation and development of ^ the wm 
and all oftects wrought therein by which souls are in any way 

affectid. There is thus no room for independent divine rule 
by the side of Karraan which governs everything with non 
iK'cessity. Hence oven the theistic systems that acknow e' ge 
God aasign to Him the function of guiding the world and the 
life of creatures in strict accordance with the law o iv^tii 

tion whicli even He can not violate. _ 

(3) The doctrine about the cause of bondage or transmi- 

gratioB. . 

According to all the systems Ignorance is the chief 

j cause of bondage ; and ignorance means ‘ that the soul though 
distinct from the mind, the senses and the body, identifies 
itself with them’. The Vaisiiava system specifically states 
! that from beginning-less time the soul or Jiva deviates 
away from its natural and proper function of contiguity to 
Bhagaviin, and for this act of transgression the soul comas 
under the influence of the Maya Sakti of Bhagavan, and 
thereby identifies itself with the mind, the senses and the 
body which are but the effects of the same Maya Sakti. 
From this identification it receives pleasure or pain. Hence 
there arises in the soul a de.sire for pleasure and an aversion 
from pain. And by reason of such desires and aversions 
it engages in various good and bad acts from which accrue 
to it merit and demerit. Then to receive reciuital it has to 
pass to heaven or hell, and repeatedly to be born and to die. 

Again the systems declare that goodworks no less than 
bad works contribute to bondage, for works of whatever 
character entail inevitable conseipiences which necessitate 
rebirth ( cf liFfT 

is not to be ciuestioned that the fruit of good works being bap- 
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pi ness, they cannot lead to bondage; for good works, for the 
enjoyment of their desert-the so called happiness ^ 

compel the soul, until their fruition is consummated, to abide 
in the body of a deity, a man or some other superior being. 
Besides, the happiness resulting from good works is only 
transitory and itself is misery, (cf ^ 

Chha. VIII, 1, 6. ) 

Good works again are distinguished primarily into in- 
cumbent or obligatory, and voluntary. Incumbent acts are 
those that must always be done under all circumstances and 
are such that their non-performance leads to a transgression, 
e.g. the daily muttering of prayers and the like. Vuluntary 
acts are those that are done with a desire for the attainment 
of some fruit e. g, elysium etc. the performance of which is 
not obligatory, and hence are such that their non-performan- 
ce does not lead to a transgression. Such acts are the per- 
formance of sacrificial rites as enjoined in the scriptures. 
The incumbent acts are farther divided into constant ( daily 
muttering of prayers etc. J and occassional (bathing in the 
Ganges on the occasion of an eclipse, or the like). It is to 
be noted here that, according to the Vainnava system, of 
these three classesof acts the constant or incumbent ones which 
relate to the devotional worship of the Absolute Being Bha- 
gavan do not operate for bondage but prepare the way for 
the attainment of the Summum bonum. 

It is further to be noted in this connection that works 
in general are of three descriptions viz. accumulated i 

current ( ), and fructescent ( ). Aecuraula- j 

ted works are such among those done in former lives 
as have not yet borne fruit; by the acquisition of right appre- 
hension (according to the Vaisuava sj^stem, by the grace of 
Bhakti which yields right apprehension as a concomitant 
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consequence), these are burnt or rendered ineffectual. Cur- 
rent works are those which are done in the present life ; 
these have no effect on the possessor of right apprehension. 
Fructescent works are such as were done in former lives 
and gave origin to the body now inhabited, determining its 
duration and everytliing appertaining to the present state of 
existence. These works cannot be made void by right appre- 
hension; and it is to receive the requital thereof that the man 
of right apprehension has to remain for some time in the bidy 
and to experience divers joys and griefs. Subsequently to 
the enjoyment thereof— the enjoyment which is not attended 
with a further desire for attaining effects, these works how- 
ever are rendered void. According to the Vaisnava System 
specifically, these fructescent acts also are rendered void im- 
mediately by the high potency of Bhakti. 

4. The Doctrine of Salvation or Emancipation. 

The systems all declare that release from transmigra- 
tion and from all that it entails, in other words, emancipa- 
tion, can be achieved only by acquiring Right Apprehen- 
1 sion, which again in the Vaisnava System is based entirely 
■ upon Bhakti. Right Apprehension consists in the reco- 
ignition by the soul of itself as distinct from the mind, the 
'senses, the body and all else. 

5. Tbe Doctrine about the origin of the world. 

That the world originated from a material cause 
is likewise a doctrine of all the Systems. That out of which 
anything is made or from which anything proceeds is calleii 
its material cause. Clay is such a cause of ajar, and gold 
of golden ornaments. As every effect must have a material 
cause, the systems deem the ultimate material cause of all 
I effects to be without a beginning. Of course the world is 
j from time to time resolved into elements and then evolved 
; again, the gross world being sublimated on the occurence 
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of this resolution into its subtle' material cause, but as 
these resolutions or mutations have always been taking 

place, the stream of the world has been flowing on from eter- 

nity* 


Chapter IV. 

Topics for discussion in the present treatise ; 

We have alreatly said that in a treatis3 dealing with 
the Philosophy of Eeligion the Anuvandhas or topics for 
discussion are generally four in number ; and for convenience 
to readers these should be enumerated here, viz-(a) Visaya 
or subjt^ct matter, which is the same as the object of Reli- 
gion, (b) Sambandha or relation between the sxibject matter 
and the being that practises religion, (c) Abhidheya or 
the means to be adopted for realising the subject matter, and 
(d) Prayojana or the highest end or object of desire to be 
attained. 

In the benedictory verse it has been tacitly indicated 
that Sri Krsna is the subject matter of the present treatise, 
in other words, Krsna is that which this treatise is going 
to establish as the Absolute Being, and which therefore is 
the Object of Vaisnava Eeligion ; that the relation between 
Ersna-the Object and the being or subject that follows 
Vaisnava Eeligion is that between the worshipped object and 
a worshipping subject; that Bhakti or devotional cult in all , 
the various stages is the Abhidheya or means ; and finally . 
that Premananda (strictly speaking Seva or servitude to the j 
Lord Krsna) is the Summumbonum or the highest end to be 
attained in consequence of realising the Highest person 
Krsna, To discuss and elucidate these four points is the sole 
object of this our humble attempt. But in all matters, no 
less in the sphere of religion, nothing can be— nothing should 
be_;^tated, which is not based upon or corroborated )y 
Pramanas. It is meet therefore^ to ascertain and exhibit the 
nature of Pramaiia in the very beginning. 


BOOK 1. 

Chapter f. 

Prainauas or sources of True Knowledge : 

In the Vatsayana Bhilsya on the Nyaya Sutras Pramaua 
is thus defined— sriTPU^lC” 

*‘that whereby a seeker after righb knowledge attains the 


same is called a Pramaiia’’. This definition tallies also with 
.its etymological meaning viz ‘Tt 

is called Prarnana because by it one arrives at Eight Apprehe- 
nsion Briefly speaking, therefore, Prarnana is 
or the instrumental cause of right knowledge (Praiiia). On 
this point however, viz, that Prarnana is indispensably neces- 
sary for the attainment of right knowledge all philosophers 
agree. Still there is a good deal of difference as to the 
number of such Parmanas or sources of knowledge, and this 
appears from the following verses: — • 

IT^irrfT^ rT^ffcr sg- ^ || 

wsirTf^Tf Er¥rr^?:r{ h 

wirmgfpgrnjg ^ffF<r?r5gr?if i 

cTff^ iTW%i>r ii . 

followers of Chftrvaka admit only one source of know- 
ledge, viz. Perception. Followers of the Vaiaesika and 


Buddhistic systems admit two viz perception and Inference, 


fihe Samkhya and Yoga systems three viz Perception, 
Inference and Sabda; but from their treatment it appears 
that^ they admit, besides, a fourth Pramaua viz Arsa 
(Vijuana). Holders of the Nyftya View admit four viz Per- 
ception, Infereuee, ^abda and Comparison rUpama;. Of 


( 


2 ) 

tlie Mimatiis:sts, those belonging to the school of Pr^v&kara 
add Arthapatti (Supposition) to the above four, while those 
of the Eiimarila school enumerate six in all viz Perception 
Inference, Sabda, Comparison, Arthapatti and Anupalabdhi. 
Some Vedantists also, e. g., the followers of the sehool of 
hanikara, recognise these six as we come to know from the 
¥edanta Paribhasa and other allied treatises. Most of the 
Purapas enumerate eight viz those six and Sambhava and 
Aithiya Over and above these we find reference to another 
source viz Ohesta in the Tantra System. It thus ap- 
pears that the maximum number of PramS^uas as stated in the 
Hindu Scriptures is ten. 

Bat on a careful consideration it would appear that those 
ten Pramtoas can be reduced into three only viz Perception, 
Inference and Sabda, for the remaining others can be shown 
to be identified with one or the other of these three ; e.g., 
Comparison, Arthapatti, and Sambhava have the main 
character of Inference, while Anupalabdhi, Aitihj^a ( ) 

and Ghesta can be brought under Perception, and Arsa may 
be included in Sabda. That Pramauas are these three in nunn 
ber is admitted by SriMadhw^haryya,and is also the view of 
Mann as we come to know from the text — 

(Chapter XII, 105). ^ Of these again, the two sources Per- 

1. Besides these three sources of Knowledge we find another 
viz 5^r^cr(Sam vit) referred to in the Bhagavata text-q''^^ 

II (I>^“ 33)- This Sanivit is also recognised as 

an authority in the Garga Samhita- It means knowledge 
or self-revela'ioii acquired by the hearing of, and contem- 
plation and deep meditation over, the scriptural 
texts, and perhaps is the same as is referred to by tiie com- 
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ception and Inference, it must be admitted, are not found to 
hold good in all eases. Being performed by phenomenal 
beings these two processes are necessarily vitiated by the four 
defects viz error, inadvertance, proneness to deceive others, 
and incapacity of the different sense organs— the defects 
that generally associate themselves with wordly^ men. 
Hence they cannot invariably bold true, and it is not 

safe therefore to accept them as anthorities specially in the 
sphere of religion. Yet they may be regarded as such only 
when they follow some sort of Sabda or Revelation. ^ To 

taka concrete instances :-(Pratyaksa or Direct Perception; 

A juggler makes a show of some magical head in such a skil- 
ful' way that one of the spectator s with whose senses the 

mentator Govinda Raja in his interpretation of the expres- 
sion « Mann’s definition of Dharma— the 

first V6rs6 of the second cna-pter viz 

I) In his classification of Pramanas as wo 
find in the Satsandarbha, Jiva Goswami however does not 

refer to this Samvit Pramana and the reason is obvious. 

The scriptural texts are regarded as the direct revelation 

of tho Absolute Being. Taken as a whole they might be 

regarded as revelation or rather self-revelation (i. e. re- 
velation of the Highest Self) in the most generic sense of 
the term. But for the purpose of an individual being s 
attaining religions realisaton, this self-revelation must bo 
transfused into, and permanently impressed upon, the indi- 
vidual mind, and thereby individualised, so to say, by the 
limitation of a finite self. Thus if Samvit moans self-reve- 
lation, it is but one aspect of the generic self-revelation— 
the scriptural texts. Hence there is no inconsistency in in- 
cluding this Samvit Pramana within the Sabda or Scrip- 
tural texts, and thereby recognising three and not four 
sources of knowledge. 
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thing comes in direct contact clearly perceives it, and by way 
of recognition ascertains it to be no other than the head of 
his friend that died some time ago. He is thus overwhelmed 
with grief, when suddenly some body whose words he always 
accepts as true removes his error by saying ‘ This head is 
something illusory, and not a real thing’; the spectator thus 
abiding by his words rids himself of all his sorrow and his 
perception is consequently proved a false one. If, again, on 
another day the same juggler shows a real head, the spec- 
tator would not be inclined to accept it as true unless and 
until some reliable person directs him to that effect. Thus 
we see that the admissibility or not of Perception in the 
present case depends entirely upon the words of some trust- 
worthy personage. In other words, Perception as a source of 
knowledge cannot be regarded as an independent autho- 
rity ; the only authoritativeness it has is a relative one based 
upon that of Sabda or Eevelation. 

Besides, Perception is vitiated and falsified by reason 
of many defects viz (1) too great distance, (2) too much near- 
ness, (S) affectation of the sense organs and organs of action, 
(4) restlessness and distraction of the mind, (5) too smallness 
of the thing to be perceived, (G) intervention of something else 
with regard to the thing in question, (7) over powering by 
something else, (8) mixture with a similar thing and (^)) non- 
production. To take examples — a bird flying too high above 
in the atmosphere cannot be perceived ; so also is the colly- 
rium in one’s own eyes, so very near to him ; owing to defects 
of the eyesight, ears etc., things cannot be perceived ; a man 
overpowered with passions cannot perceive even a near object 
in broad day light; atoms— the smallest thing can never be 
perceived ; a thing screened by the wall cannot be percei- 
verl ; stars and planets cannot be seen in the day time owing 
to the overpowering light of the sun; a drop of water fallen and 



iBix0d with a big r6SGrvoir cannot b© pGrcGivGd j caids can- 
not be perceived in a quantity of milk which has not yet 
been transformed into (but may be transformed) the cards. 

^«irfTT#TVT^^T?m%raW II Sarokhya-Ka^^^ 

We have thus no hesitation to say that philosophers 
recognising Perception as the only source of knowledge are 
always the butt end of ridicule just in the same way as Ohar- 
vaka was retorted to by some body saying 

II “0 Charvaka,0 Ye believer in Perception alone, 
why are you sobbling thus in anger, and remorse, seeing your 
wife become pregnant from co-habitation with a paramour”. 

In the case of inference also the same untenability would 
appear. Now what is an Inference ? It is a process for 
arriving at a knowledge on the basis of a Vyaptijhana. The 
latter therefore is indispensably necessary for an Inference j 
it is the same as ^ natural connection \ Smoke is technically 
called VyapjT’a (pervaded) and fire Vyapaka (pervader). 
This natural connection or Vyaptijnana is to be understood 
in the sense “ whereever there is smoke, there is fire”, but 
not in the sense “ whereever there is fire, there is smoke”, for 
fire can exist even without smoke, as is well said in Vachas- 
patiinisras Nyaya Tabparyya commentary — 

^rrnr i 

The judgment thus involved is called Vyaptijfuina, and 
on the basis of this judgment the knowledge of fire which 
we arrive at is called an Inferential Knowledge. The Anu- 
mrum or Hindu Sylloggism can be briefly stated thiis:~where- 
ever there is smoke there is fire ; this mountain is smoky, 
therefore this mountain is fiery. But, acciiratel}’^ s]. caking, 
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there are five numbers in every Hindu Syllogism, Prati- 
jna, Hetu, Udaharana, Upanaya and Nigamana, (1) Pratijfia 

is defined m . that is to say, 

statement of the Sadbya ( e. g. fire which is going to be 
established) as being associated with the Paksa fe. g. 
^moiiotaiii’ which is that in which the fire inheres) is called 

Pratijfia. (2) Hetu is defined as 

is the sign or medium through which the existence 

of fire is inferred ; hence Hetu in the present case is expres- 
sed as ‘because of the smokeness (3) Instance is 

or a universal proposition stating 
the Vyapti, e.g., whatever is smoky is fiery, as the kitchen 
hearth (4jU panaya is 

:^pi*q^this mountain is smoky. (5) Nigamana is t|g'- 

the mountain is fiery. 
According to Hindu Logicians, a Syllogism is the most 
strengthened if it consists of these five members. Still 
instances are not rare in which an inference becomes unten- 
able and falsified. From the existence of smoke we cannot 
invariably conclude about the existence of fire. In the 
mountain where fire has just been extinguished by heavy 
showers smoke is visible for some time in greater quantities 
without the existence of fire. In the rainy season again some 
mountains are found to be smoky though fire does not 
exist at all Besides, inferential knowledge which is regar- 
ded as the root of all our developed knowledge in worldly 
afiairs is a ver^ complicated’ process, and as such it is 
not possible to carry on this process in a high degree 
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ualess and until our mental power is sufficiently developed, 
and it is not at all possible to grow in the case of an infant 
or one of immature age and intellect. 

# — 

Chapter II. 

AUTHORITATIVENESS OF THE VEDAS. 

It thus appears that the two Pramauas, Percefttion and 
Inference, cannot be regarded as independent instrumen- 
talities for the attainment of right knowledge simply because 
they cannot be relied upon invariably in all cases. ^ The 
only reliable authority or source of right knowledge there- 
fore is Sabda i.e. the Vedas. And why ? Because the Vedas 
being the direct revelation of the Absolute Being 

Vih. 

II, 4, 10,) ® are eternally existent handed down to ns through 

1. It is to be distinctly noted here that in the Vaisnava Sys- 
tem Inference is not altogether rejected as a Pramana. All 
that is emphasised here is that Inference is not a Pramana 
if it is independent of Scriptures, bnt if an inference is bas- 
ed upon Scriptnres it is surely to be regarded as an autho- 
rity, for the mere fact of the authoritativeness of Scriptures 
without any inferential process would yield nothing what- 
soever ; ef — 





iTRT’pr^r ii 

(Kutma purana texts cited in the Madhwa Bhasya, p. 9.) 

2. The, implication of the word here is to bo care- 
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tradition from time immemorial, because the Vedas are the 
eternal fountainhead of all knowledge whatsoever, and 
consist of words and imports that are far above wordly 

things. 

To establish the final authoritativeness of the Vedas on 
a sound basis we must look at first to the fundamental con- 
ceptions regarding them taken as a whole. Now what are 
the 1/edas? They are styled the &bda Brahman which 
again is nothing but a partial aspect of Brahman and is eter- 
nal. Like Brahman the uncaused cause of all beings, Sabda 
Brahman is the original eternal lountainhead of all words 
and ideas. Brahmnn, again, is also described as Akasa in 
the Sruti lexts. (cf. 

^ Chhandogya). Sabda Brahman therefore is 

similarly styled Aka.ia. And apart from the derivative mean- 
ing, the word ' Aka.^a’ generally means something similar to 
what the Western Science calls Ether. ^ According to the 
Scientific theory, again, the infinite Ether in its vibrations 
is regarded as the source of all sounds and words. Besides, 
there is also the Logos theory of the Greeks developed later 
in Hebrew Thought and appearing in the twofold aspects of 

fully noted. To say that the Scriptures came out of the x-e 
halation of Brahman is simply a childish non-sense. The 
only meaning possible is that the Scriptures stand to Brah- 
man in the same relation as exhalation is to a living being. 
In other words, the Scriptures are so very important and 
valuable that they may be regarded as if they were consti- 
tuting the very life and essence of Brahman. All that is 
necess'ary therefore for the attainment of the realisation of 
Brahman in a clearly defined way is to be found only in the 
Scriptures. This is the same thing as to say that the Scrix)- 
tures are the higliest authority, 

3. See appendix. 
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eternal Word and eternal Reason. Thus in agreement with 
the combined implications of the Ether Theory and the 

Logos Theory, the ^abda Brahman or the Vedas taken 
collectively and generically is appropriately styled the 
eternal fountainhead of all concepts and words. The Vedas, 
or, strictly speaking, the generic Veda, being thus identified 
with the eternal Word, what the Hindus call the four Vedas 
is to be understood in the sense of different manisfestations of 
the same Sabda Brahman according to time and space. The 
Puranas also similarly manifest what is already the eter- 
nal word. Though thus manifestations according to time 
and space, the four Vedas and the Puranas are yet to be 
regarded as eternal and above the limitations of time and 
space just in the same way as BhagavS-n the most primeval 
and eternal Being, manifesting Himself differently at 
different times and in different spaces as N^rayana and the 
other incarnations, ever retains His own Eternity undistur- 
bed. Such being the fundamental conception about the 
Vedas, there can be no gainsaying the fact that the Vedas are 
(and ought always to be) regarded as the highest authority 
in all matters. Again, both the east and the west regard 
perception and inference as two sources of knowledge ; and 
these are nothing but words and ideas subject to the limi- 
tations of time and space. If, therefore, limited words and 
ideas are regarded as sources of knowledge, there can be no 
doubt that the eternal word, subject to no limitations, and 
the source of all conceivable and inconceivable words and 
ideas, must be regarded as an authority par excellence. 
The authoritativeness of the Vedas, in other words, is 
absolute and independent, while that of the two other sources 
-Perception and inference — is only a relative and dependent 
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This independeBt sole authoritativeness of the Vedas 
has been fully recognised by the great sage Badarayana 
in his Brahman sutra and also by many authors of Smrti 
texts. Thus from the Sutra 

I (II, I, 11) we know that a theory 
which rests exclusively on arguments derived from human 
reasoning may at some time or place be disestablished by 
arguments devised by people more skilfaf in reasoning, and 
that again by others more skilful, and so on. In other 
words, owing to the unlimited diversity as to the nature 
of intellect in the beings that carry on argumentation, the 
varieties of argumentation are necessarily numberless and 
no one can positively assert that his is the best and highest 
argumentation and that reasoning can go no further. This 
ili-foundedness of human reasoning is moreover evident from 
the facts that the arguments put forward by the ablest 
intellectual giants like Buddha, TJlukya, Aksapada, Ksapan- 
ka, Kapila, Patanjali and others do not tally with one an- 
other, nay, they are often times contradictory and 
no one can definitely assert itself in preference to others. 
The conclusion from all this, as summed up by the ablest com- 
mentators on the Sutras like Samkara, Ramanuja, Madhva- 
cliaryya and Vidyabhusana is that with regard to supersen- 
feuous matters Scripture alone is authoritative and that rea- 
soning is to be applied only to the support of Scripture. In 
agreement with this, the great expounder of the Dharmasa- 
stras — Manii also says — * He who supports the teaching of 
Rsis and the doctrines as to sacred duty with arguments not 
conflicting with the Veda, he alone truly knows sacred duty'". 

Similarly, on Sutra I, 1, 3 stll the fore- 

most commentators agree that Brahman the Absolute, Being 
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being raised above all contact with the senses, is not an 
object of perception or of the other means of proof, but to be 
known through Scriptures alone and by Scriptures we are 
to understand the four vedas, the Bharata, the Pancharatra 
and other allied treatises. ^ 

This view about the authoritativeness of the Vedas we 
also find in the Bhagavata Puraiia where the great sage 
Vyasa says that the Veda alone is the best eye for men, 
gods and other beings to see the Absolute Being in His intri- 
nsic nature— in body as well as in splendour and gran- 
deur. . 

The question now arises — ‘‘ What is the denotation of 

the word Veda? Does the word Veda denote only the four 
Scriptures Rk, Yajuh, Saman and Atharvan, or are the 
Itihasas and Puranas also to be regarded as Vedas ? The 
answer is not far to seek. Owing to the very great vast- 
ness and highly complicated nature of the Vedas, and in 
view again of the short span of life aud scanty intel- 
lect of human beings in this Kali age it is not at all possible 
for a man in his whole life time to acquire a complete mas- 
tery over the Vedas which thus remain unintelligible to 
men. Indeed in ages long gone by when the span of human 
life was not short and intellect was very great, it was possible 
for the sages that led a purely ascetic life to study and 
master the entire Vedas. But those very sages, it is curious 
to note, understood one and the same Veda in different lights, 
as is evident from their statements that are often times 
conflicting. The trpe import of the Vedas thus remained 
(juite in the dark, and to make it clear appeared the Puranas 

1. cf. i 

II, Bkaiulapurana text cited 
in the Madhwabijiash 3 -a, p. 10. 
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through tbe instrumentality of the great sage Vyasa who 
is nothing but an incarnation of the Absolute Being. The 
Puranas, therefore, serve merely as an interpietor of the 
Vedas. Those portions of the Vedas which are now lost 
to us can be inferred to have once existed through the medium 
of the corresponding ideas in the Puranaa Moreover, in 
some places we find ideas tersely or vagely put in the Sruti 
Texts, and whose very ideas are clearly elucidated in the Pura- 
iias. As has been well said in the Mahabharata and in the Manu 
smrti^ — ‘‘ The meanings of the Vedas must ba made clear by 
means of the Itihasas and Puranas ” (cf, 

^ — Satsandarbha, p. 7.). 

The PurSnas therefore are to be regai'ded as a supple- 
ment to the Vedas, and this is evident from the very name 
which word in Sanskrt means ‘that which fills up 
or supplements’. A supplement can not be different in 
kind from that which is supplemented. The defective part 
or parts of a gold bangle is made good by gold alone 
and not by aii}^ other metal. 


The relation, however, which thus appears between the 
Vedas and the Piiraiias is not one of pure identity but 
of non-difference as well as difference — non-difference 
because both are revealed, and difference because while in 
the Vedas proper differences in accentuation like Udatta, 
Anudatta, Svarita etc. are minutely and carefully observed, 
there is no such thing in the texts of the Puranas. This 
conclusion about the Puranas being Vedas is corroborated 
by various Scriptural texts viz (1) “ Oh Maitreyi, Rk, Yajuh 
Saman, Atharvan, ItihUsa and Purmia came out directly and 
easily from the Absolute Being as if they were manifest in 
Hia exhalation (q;^ grf 
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-Maitr. Up. VI, 32) ; also Vrh. IV, 4, 10; (2) “ The All-see- 
ing Being created from all Hia mouths Itihasas and Purapas- 
the Fifth Veda ” I 

^ ^ 
studying, 0 Lord, Rk Veda, Yajurveda, Samveda, Atharv 

an-the Fourth Veda, and Itihasas and Puranas the Fifth in 

serial order of the Vedas” mW! HW- 

Chha. VII, 1, 2; (4) The same fact thus corroborated is 
strengthened further by a great number of texts of the \ayu 
Purana, the Skanda Purana, the Bhavisya Parana and others, 
which however it is difficult to quote here in full for want 
of space. ^ 

The Vayu Parana states further a special reason why 
the PurS-nas are regarded as the fifth \eda. While in the 
Vedas Rk and others we find amongst other things an account 
of the performance of sacrificial rites by the agency of tht 
fourfold personalities called Rtvik, Adhvaryyu, UdgatS. 
and Brahma, there is no such thing to be found in the Pur- 
anas. On the other hand, the portions of the Vedas called 
Skhyana, Upakhyana, Gatha and Kalpa are elaborately 
dealt with in the Puranas, and hence a PurAna is defined as 
one treating of five topics. These five main topics consist 
of cosmogony, description of the earth, the doctrine of the 
cosmic ages, the exploits of deities, saints and heroes, 
accounts of the incarnations of Visnu, the genealogies of the 
solar and lunar races of kings, rules about the worship of 
God and deities by means of prayers, fasting, votive offerings, 
pilgrimages and the like. The conclusion of the Vayu 
Parana is thus a settled one, viz, that the portions that are 
tersely, implicitly and vaguely stated in the Rk and others 

1. Bep Appendix 
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are elucidated in the Puranas. .. In other words, the Pui%as 
are the same as the Vedas. ^ ‘ 

xigain we come to know from the Matsya Parana that 
the implicit portions of the Ek and others, referred to above, 
were indeed carrent in toto in the celestial region amongst 
gods in the shape of hundred crores of slokas, but seeing 
the intellect of human beings not sufficient to grasp and 
retain such a big volume, the Absolute Being appearing as 
the Incarnation Vyasa simplified and codified these hundred 
crores of slokas into a system of four lacs of verses and 
exposed them amongst human beings in the shape of eigh- 
teen volumes. Thereby also the same conclusion is arrived 
at, viz, that the Puranas are not different from the Vedas. ^ 

In the Siva Parana also the same idea is express© I 
somewhat elaborately thus : — The great sage and incarna- 
tion Krsua Dwaipayana by way of analysing the entire Veda 
made out a classification of the same into the four — ^Ek, 
Yajuh, Saman, and Atharvan, for which act of analysing 
his name is Veda vyasa (the word Vy&sa ccming from root 
to analyse). By the same Krsiia Dwaipayana the con- 
tents of the entire Parana, still in vogue amongst the gods 
in the shape of hundred crores of verses, were codified and 
consummated into four lacs of verses in order that they in 
tliis less elaborate form might suit human intelligence.'* 
And the contents of these four lacs of verses were separately 
expounded amongst mankind by eighteen different sages 
Brahma, Skanda etc., whence evidently is the classification 
of eighteen Puranas. The number eighteen is, however, not 
to be understood in the sense that the different Puranas ware 
composed by eighteen personages, for in that case the 

1. ISee Appendix. 
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Puranas would, contrary, to fact,, be regarded as non- 
eternal. . ^ . 

Although the Puranas are thus included in the Vedas, 
yet from one point of view their superiority over the four 
Vedas Rk etc. cannot be denied. The authors of the Hindu 
Sastras, for reasons best known to themselves, have specifically 
laid down that to the study of the four vedas only the twice 
born classes are entitled, and that the Sudra class as well 
as women in general are excluded from the right of studying 
them. To the study of the Puranas, however, all men, 
irrespective of caste, sex, age etc., are equally entitled. 

The only reason for this cosmopolitan character of the Par- 
llnas is that although they deal with varieties of topics, their 
subject matter is centred round one point from the know- 
ledge of which no body is barred, and that point is‘ devotion 
and prayer to the Absolute Being / Realisation of the 
Absolute Being and the means thereto cannoty in the fairness 
of things, be the birth-right of a few select classes, and there 
is no reason whatsoever why women and Siidras — the created 
beings of one and the same Almighty Being — should be 
excluded from the right of attaining the Summum bonum 
of life. As has been well said in the Skanda Purana, ■ 

Prabhasakhanda-** The name of the Absolute Being Krsna 
which is the sweetest of all, — the eternal fountain-head to 
supply sweetness to all things, which is the highest bliss of 
all blisses the eternal spring from which flow all streams 
of bliss, and which is the absolutely real fruit of the eternal 
creeper-like Vedas, and is a thing not at all earthly but 
made up of pure chit — this name Krsna, when uttered once 
at least in faith or without faith, raises all beings whatso- 
evei high up from the trammels of mundane existence. ' ” 
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In this important fact of their being accessible to all 
beings lies the saperexcellenee of the Paraiias. Besides^ 
the Puraiias are also to be regarded as higher than theSamhi- 
ta texts of Mann, Ylyhavalkya and others for the reason that 
the personality of their expounder Vyasa far surpasses 
that of Manu and others. It has been well said in the Fad- 
ma Paraiia^-^' Even Hirauyagarbha Brahma and others 
could not realise what the great sage Vyasa realised. He 
knew what others knew, but there were many things known 
to him which were not known to others. Herein lies the 
superiority of Vyasa over others”. In this connection, 
however, it is to be noted that the theory of eternal cycle 
of creation being accepted there cannot be one Veda-Vya^a 
but man}?-, Iq the Visnu Parana ParaUra says “ My son 
Vyasa, in the 28th Manvaniara, analy^sed the Veda into four, 
A similar analysis of the Vedas is effected by many other 
Vyasas and by myself. In the four Yugas at different cycles 
of creation the different branches of the Vedas are expounded 
by different Vyasas. Of these Vyasas, the one that appeared 
in the 28th Manvantara in the Dwapara Yuga and revealed 
the Mahabharata as well as the Bhagavata is an incarnation 
of the Absolute Being and as such is superior to others ”, 
(III, 4, 2~5). 

The superiority of the Purana — Vedas over the four 
vedas, which is thus indicated, may be further strengthened 
by other important facts. The central theme of the Vedas is 
indeed to aim at Right Apprehension ; in other words, the 
Prama in the Vedas is knowledge of, and constant devotion xnd 
prayer to, the Absolute Being. But from the manner of 

1. See Appendix, 
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treatment it is hardly possible to understand this raain issue. 
From the fact that there is apparently no consistency bet- 
ween the beginning and the conclusion as well as from the 
constant reference to Viniyoga, it appears as if the Vedas 
aim at ritualistic observances, and this very fact has been er- 
roneously taken by the MimS-msH Philosopher Jaimini as the 
supreme end of life. The mere act of performing sacrificial 
rites in strict accordance with the injunctions laid down, 
though it might be useful as an auxiliary process, can never 
by itself and without any reference to the knowledge there- 
of be the surnmum-bonum of life. Such a theoiy seems 
rather absurd and ridiculous — it does not tally at all with any 
of the extant religious theories of the world. Keligioii, if it 
is properly called Religion, is based upon mans intuitive 
belief or faith in the Absolute Being. This intuitive belief 
may at first appear as blind faith, but by strict adherence to 
certain principles, by a constant earnest practice of these 
principles, the blind faith becomes developed into a clear 
vision and true knowledge of the Absolute Reality. This 
important fact constitutes the essential chracteristic of all 
religions of the civilized nations of the world, and this very 
fact is the preeminent characteristic of the religion of the 
Hindus also. 

The Vedas, therefore, cannot but aim at Right Apprehen- 
sion of the Absolute Reality. But this vital point — rather 
the only point-lies hidden in the Vedas as a crux. It is a hard 
knot which it is not at all possible for the scanty intellect of 
human beings specially of the Kali age to rend asunder. The 
great sage Vyasa having analysed the Vedas realised this 

difflcnlty, and out of sincerecompassionior His Beings expre- 
ssed this in clear terms. Moreover, commentators on the 
Vedas— b dh ancient and modem, understood them iu diffe- 
rent lights, and hence it is not at all possible to make out 
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the true import of the Vedas from amongst tlie various commen- 
taries This true meaning therefore has been expressed by the 
expounder himself in the supplementary Vedas, the Puranas. 
Thus it is stated in the Naradiya Purana-“ There is no doubt 
that the meaning of the Vedas is firmly established in the Pura- 
iias”. ^ Indeed different commentators have tried in their 
own way to unravel the meaning of the Vedas, but in view of 
the inumerable bi’anches of the Vedic study, what these 
commentators have really read seems rather too meagre and 
insignificant, and with this scanty knowledge it is simply a 
veritable impudence on their part to set up a meaning of the 
illimitable ocmn of vedic study. Besides, when the analyser 
of tlie Vedas himself has made a full exposition and eluci- 
dation theivof ill the shape of the Puranas, it is simply a foolish 
act to grope in the dark by way of going through the forced 
artific al commentaries of a few so called Pandits of medio- 
crat intellect and learning. Further, it is to be noted that 
though many portions of the Vedas which are not now 
accessible to us can be inferred to have once existed from the 
corresponding ideas now to be found in the Smrti texts of 
Manu and others (cf. 1 

iwr ii Maau Chp- 
1, 3), but the Pui-auas contain many things that can be found 
at present neither in the Vedas nor in the Smrti texts. This 
fact also proves the superiority of the Puranas over the 
Srutis and Smxtis. Hence he who has studied the Vedas 
along with the six subsidiary studies as well as the Smitis 
but not the Puranas, can never be called a truely learned 


one 


Although the author itativeness of the Puranas is thus 


1. See Appendix. 
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efitablished, yet there arises another doubt as to their final 
admissibility. “From the Matsya Puraiy we come to 
that the Kalpa period has three main phases, viz-(l) the Satt- 
wika Kalpa in which owing to the preponderance of the 
Sattwa Guna, faith in the glory of the Absolute Being Hari 
is manifest every where ; (2) Rajasa Kalpa in which owing 
to the preponderance of the Rajas Guna the simple faith in 
Hari degenerates into that in Hiranyagarbha Brahma, a 
remote aspect of the Absolute ; (3) Tamasa Kalpa in which 
owijig to the preponderance of the Tamas Guna adherence 
to ^iva as well as to performance of sacrifices becomes predomi- 
nant. Accordingly, the Puranns also appeared at diff-went 
Kalpa periods in these three different phases, and men of medio- 
crat intellect are at a loss to make out which of those is the 
most admissible and the best authority. And this inability 
is owing to their ignorance of the important fact laid down 
in the Hari Vam.^a viz that as in the Veda, in the Ramayaiia, 
in the Mahabliarata, so in the Parana — in whatever phase it 
appears, glory of the Absolute Being is sung implicitly or 
explicitly from the beginning to the end”. To remove this 
doubt the Matsya Piirana states clearly which of 
tlie Puranas are Sattvika, which are Rajasika and which Tani- 
sika; and to determine the eomparativa excellence of these three 
classes of Parana it furtlier . states that those of the Sattvika 
class are the best in view of the fact that prepond(eraiiC 9 of 
tlie Safctva Guna in which the two other Gunas are conquered 
prepares tlie mind for that state of calmness and composure 
in wliieh, as if on a clean mirror, the ever flowing grace of 
God becomes clearly reflected i.e. absorbed, and the mind 
thus constitutfMl can entertain a liope for realisation of the 
Absolute I(L‘a. 



1. vSee Appendix. 


Chapter III. 

SUPREME AITTHORITATIVENESS OF 
. THEBEIAGAVATA, 

The superiority of the Sattvika Purinas being thus 
established, there arises still another difSculty. In the 
Piirfmas of this class we find Brahman described differently 
ill different places, viz, as possessed of attributes, as devoid 
of attributes, as possessed of the only attribute knowle<lge, 
as unintelligent, and so on. The question now is, How to 
reconcile these different theories so as to arrive at the best 
theory about the Absolute Reality ? A reconciliation however 
is possible onty if we look to the Brahman Sutras composed 
by the same sage Veda Vyasa. But, again, the Sutras them- 
selves are written in such a concise form that it is very difficult to 
make out the true meanijig which the author had in view. Indeed 
the ivord Sutra is defined as ‘one of the fewest possible 

words, unambiguous, weighty, with wide application, without 
a superfluous letter in it, and faultless.’ ^ To unravel the 
meaning of the Sutras attempts have been made by different 
commentators e. g. Vowdhayana, Tanka, Yadava, Nimviirka, 
MadhwAch^jryya, Samkara, RSlmanuja, Valadeva Vidy^- 
bhusana and others in their respective commentaries or 
Bhasyas. These commentators, it cannot be denied, were 
all intellectual giants equally possessed of a wonderful power 
of reasoning; and so their attempt must no doubt be regar- 
ded as commendable. But the difficulty lies in the fact that 
they do not agree with one another. Being unmindful of 
the true function of a BhS-sya, ® each tried his best to set up 

1. The veise is— 5^’ 

2. TliC true fxinction of a Bhashya lies in the explanation of the 
words of a Butra in accordance with the general body of the 
Bxitras as well as in the explanation of its own words. 


his owntheory based however on different Sroti Texts severally 
selected for his own purpose, and in so doing, it might be 
that they were guided by their own biases. Bacon might 
have advanced his own pet theory that in all scientific inves- 
tigation as also in interpreting things the mind must be 
got rid of the fourfold phantoms, but such a valuable doct- 
rine lives more in theory than in practice. No body has 
ever been able to explain a philosophical theory with an unbia- 
ssed mind — in Europe as well as in India. Had it been so, there 
would not have been so many different interpreters of one and the 
same Hegelian Theory as McTeggart, Wallace, Caird and 
others. 

In the face of these different commentaries it is very diffi- 
cult for one to chose from amongst them the true meaning of 
the Sutras. Tliat which is absolutely true can be one and one 
only. Singularity is the inseparable characteristic of truth. 
The pragmatic value of a thing is determined not simply by- 
truth but also by an allsided applicability. 

Gonsecpiently, the true meaning of the Sutras, which cons- 
titutes the true theory of the Vedanta, can be one and one only; 
and that again becomes charmingly true which combines within 
itself all of them and yattransc3nds them. Herein lies the best 
reconciliation of differences. Unity irrespective of differences 
is a mere empty abstraction — an illusion so to say — a mere void 
ending in a fuss. The Hegelian Dialectic recognises as realtor 
concrete unity that alone in which the differences are admitted 
and conquered, and which is thus unity-in-differences. The 
(piestion noAv is — 'How to get hold of that meaning of the Sut- 
ras which is in reality one and true.' There is only one way 
of getting at it. If there is available once such Parana which 
contains in a nnisliell, as it were, the whole contents of all the 
R>v(a\l?d Seri pill ul texts,— Itiliasas and Piirfinas, and at the 
same time whxli ascertains tlie real meaning of the Brahman 
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Siitras, than and tli^n only a raconeiliation of all the different 
definitions and desGriptions of that are to be found 

ill the Sattvika Puranas, as wall as of all the different commen- 
taries on the Brahman Sutras is possible. And that sacred 
treasnre-trove of the Hindus, that illuminadng Sastra which is 
regarded by Vaisnavas as the crest jewel of all scriptural texts 
of the Hindus, is the famous Bhagavata Parana expounded by 
the saga Vylisa. What then is this Bhagavata Purana, and why 
is it to be regarded as the best final authority in the matter of 
Hindu Religion with special reference to its Visiuiite Sect ? 

That PurUna wh'ch contains eighteen thousand verses in 
twelve Skandhas (Books) and wlvich begins with an explana* 
tion of the sacred Gayatii is called the Bhagavata Parana.^ 
The sage Yyasa after having revealed all the other Piiranas 
composed the Brahman Sntim But the Sutras happened to be 
couched in such a language and style that it was not at all easy 
to draw out the meaning underlying them. The wonderful 
and inconceivable acts of the Absolute Lord, indicative of His 
omnipotence, tempered and dominated by His Infinite Bliss 
and graceful charm, was involved in the Sutrao in such an am- 
biguous and implicit form that the author himself whose object 
was to express them clearly could not be satisfied with this. 
He divined this difficulty in his spiritual meditation, and in that 
state of ecstacy got hold of the Bhagavata Purana and revea- 
led the same to the view of mankind with the sole intention 
that it would serve as his own commentary on his own work 
the Brahman-SCitras. The dominating feature and marked 
superiority of this Purana lies in the fact that in the proper un- 
derstanding of its contents is possible an adequate reconcilia- 
tion of all the scriptural texts of the Hindus; and this follows as 
a orol’ar/ fro n the fact th i.t th> beginning vers 3 is nothing 
but an elucidation of the sacred Gayatri Truly has it been 

1. Jeoe Appendix, 
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said in the Garuda Puraua — “The Bhagavata Parana is the 
best interpretation of the Brahman Sutras, the unfolder of the 
meaning underlying the texts of the Mahabharata, and the 
supreme Bhasya on the Gayatri; it teems with the meaning of the 
Vedas, Rk and others ; as Saman is to the Vedas, so it is to 
all the Puranas; it is the direct revelation of the Absolute Lord, 
and consists of eighteen-thousand verses divided into twelve 
skandas.^ To elucidate this vital point it is but meet that we 
should explain the fii'st sloka of the Bhagavata in its bearing 
U 2 :)on the Brahman Sutras and the GlSyatvi 

A thorough exposition of tlie First Verse of the Bhagavata 
as the unfolder of the true meaning of the Brahman Biitras and 
the Gayatri : — 

The first sloka runs thus — 

^ ^ jprfsrr i 

viiiT ?T5r 

■srPHT ^5T qrt II 

The Vedanta Sutras begin with the Sutra 
“ Then therefore the enquiry into Brahman The mean- 
ing^of the Sutra m involved in the latter half of the above verse 
The word Brahman in the Sutra deno- 
tes the Highest Person who is essentially free from 

all imperfections and jiossesses numberless classes of auspicious 
( I- e absolutely diflerent from those qualities that are 

to be found in created beings) qualities of unsurpassable excel- 
lence. Secondarily, theterm Brahman is applied to any thing that 
I-oss-^ss'^s the quality of greatness, but primarily denotes that 
winch poas'ssis greatness of essential nature as well asof qualities 

the Lord of all. 1’he 
Appoiitlix.- ^ ' ^ 
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ease is analogoxis to that^of th^ term which denotes pri- 

marily the Absolute Lord and secondarily the incarnations of 
the Absolute and also any holy person. This latter distinction 
is clearly expressed by the two words 

of which the former is applied onlj?- to the Absolute Eeality Sri 
Krsna, the subject matter of this treatise, and the latter to those 
whose Lordliness is not absolute but dependant upon or relative 
to the Absolute K-isna. Thus the word Brahman in the 
Sutra surely means the ultimate Eeality — the Lord of all, and 
henG3 is identical with This very conception o£ 

the Absolute is attached to the word ty^q^in the Bhagavata 
si oka. How ? The word lyr in vSamskrt means, amongst other 
things, ‘chief’, and this chiefness may be with respect to a 
small class or group of things, e. g. Devadatta is the chief of 
the class of boys in this college. But by reason of the Hyper- 
connotation of terms called ^be word tp; 

here must mean the foremost chief — the chief of the highest 
class of things; and this can be no other than the Absolute 
Being~the Ultimate Eeality ( Greatest of all, 

Brahman. It is to be noted further that this ultimate Eeality 
is the soul of all, and yet stands above all ; that is to say, It is 
both Transcendent and Immanent, just in the same way as the 
sun according to Hindu conception is the origin of the rays and 
yet something different from the rays themselves. 

Next the Avmrd Derivatively the word means ‘ desire 

for knowledge’ (of Brahman), and, as Eamanuja has truly said, 
this knowledge which the Vedanta texts aim at incliicatini)^ is 
the knowledge other than the mere knowledge of the sense of 
sentences, and is denoted by sucli synonymous terms as 

etc. (i. e meditation). With this view agree the Scri- 
ptural text^ viz, — Having known it, let him practise meilitatiou 
( Vrli. Up, IV, 4, 21 }: “Meditate on the Self as Om (Mxi. Up. 
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that on ths lattar part is called the Uttara Mimamsa or Vcd- 

anta. Sines, tlien, the fruit of sacrificial rites as enjoined in 
the Mimamsa System is limited and non-permanent, and since 
the effect of Brahman jilana enjoined in the latter Miinamsa is 
milirnited and permanent, the Brahman Sutras begin with 
the statement that Brahman is to be known after the know- 
ledge of Vedic rites has previously taken place and effected 
tlie preparatory stage of the mind. And the meaning hereby 
indicated is expressed by the two words for the word 

means 'after' and means 'for tliis reason/ Again, the 

two characteristics of limitedness and nonpermanence attached 
to the fruit of Vedic rites imply that this fruit which con- 
sists in the enjoyment of elysium etc. is variable in charac- 
ter and hence not true, whereas the other two character- 
istics of ‘unlimitedness and permanence’ attached to 
Brahmanjnana indicate that this is true and real, for 
iinchangeableness is inseparably connected with truth and 
reality ; and it is this belief in its truth that induces us to 
inculcate the knowledge of Brahman, in otherwords, induces 
us to seek after that pure bliss or Premananda which comes 
as an inevitable consequence of the knowledge or devotion to 
the Absolute. The Absolute Being, therefore, cannot but 
be true, for the knowledge and bliss constitute the very 
essence of the supreme body of the Absolute Lord. Hence 
the Absolute Lord has been described as True 

in the sloka. 

Moreover, the word derivatively means 
“that which is beneficial to an existent one” — “that to 
whose existence the existence of all beings is due, and hence 
the ever-existent non = decaying Ultimate Reality”, It is 
also an U[)alaksaua and so implies ‘ itself as well as the 
two other concomitant attributes of knowledge and bliss/ 



(Tait. H5 I, 1 
1 Satchidananda- 


for the Sruti „ says 

in other words, the Absolute B 
Vigraha. 

The expression 

reason why the Absolute Being is ^ 

/ ^ Y On the authority of the Amarkosa text 

(the synonyms of are house, body, lustre and 

prowess) the word bere is to be taken in the sense of 

poorer or luminosity; and the word means that which 

deludes, and this delusion can be the effect of no other 
thing than the Maya Sakti of the Absolute Lord, ihe 
expression, therefore, means ‘ that which by the sole instru- 
mentality of its auspicious power and lustre overthrows 
its own Sakti-the Maya’; and the instrumental case in 
indicates that in overpowering the Maya Sakti the 
power and glory of the Absolute Lord has the greatest 
capacity-nay, it is only the glory or bliss-potency of the 
Absolute Lord that can do this, for what else can possibly 
conquer MSya which being but one kind of gakti of the 
Absolute is mighty enough to produce manifold wonderful 
-.vootinn and effects in the universe. This very idea also 
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Ih© fact that the Absolute is true has lad sgibs 

Yedantists to coneliide that the world is false, the sum and 
substance of their theory being Brahman is true, tlie world 
is false, the individual soul is but identical with Brahman 
and nothing whatsoever” But, as will be fully discussed 
later on, this theory of the opponent Vedantist is entirely 
untenable, and accordingljr the external world should not 
be regarded as false but true. It is to be noted; 
however, that there is a difference between the truth of 
Branman and that of the world; while Brahman is abso- 
lutely true, the world is relatively so; in other words, what- 
ever existence the world has is all due to the existence of 
the Absolute Lord. It is with this object in view that the 
Absolute Lord has been described as Satya in the sloka, 
and this view is corroborated by a volume of scriptural texts 
e. g. True of the true, PrSiias (i. e. subtle and gross ele- 
ments) are true, (He is) True of those” — (Vrh. II, 3) which 
evidently indicate that, while the world consisting of subtle 
and gross tilings is true, the Absolute Lord is absolutely 
true. 

Thus after all the sense of the first sufcra of the Ved- 
anta is clearly shown to be involved in the latter 
haU* of the first sloka of the Bhagavata Purana. Let us 
next try to show how the sense of the second, third and 
fourth sutras is involved in the first half of the same sloka, 
viz,— , 

A thing caYi be defined in two ways, vix (1) by pointing 
out its essential marks by pointing out 

its collateral marks ( )* The fi'rt may be re- 

garded as corresponding to the logical Definition, while 
the S‘.‘Corul to what is called Description in logic. Tlxus 
the fact that the Alsolute is True, Knowledge, Bliss 



aBd IiifinitOj constitutes the Swarupa Laksana of Brahman ^ 
and this has been stated in the , two words Satya and Para 
in the sloka. The other kind of definition-— Tatastha 
Laksana— is stated in the second Veda. Sutra 
The Siitra means that Brahman or the Absolute is that 
Highest Person who is the ruler of all, whose nature is an« 
tagonistic to all evil, who possessess infinite auspicious quali- 
ties such as knowledge, blessedness etc., who is omniscient 
omnipotent, supremely merciful, and from which proceed 
the creation, siistentation and reabsorption of this entire 
world with its manifold wonderful arrangement not to be 
fathomed by thought and comprising wdthin iteslf the 
aggregate of living souls from Brahma — (Hiranyagarbhaj 
down to blades of grass all of which experience the fruits 
fof their former action) in definite places and at definite 
times. This definition of the Absolute is founded on the 
texts — ^''Bhrgu Varuni went to his father Varuna saying 
Sir, teach me Brahman efcc’V up to ‘‘That from which 
these beings are born, that by which, when born, they live, 
that into which they enter at their dissolution, try to know 
that, that is Brahman (Taitt. Ill, 1, 1), and also on the text 
— ' That created fire — fOhha. VI, 2, 3). 

The same Tatastha Laksana is also contained in the 
very beginning of the Bhagavata aloka which therefore 
means that we meditate upon that Absolute Lord who by 
means of His inconceivable omnipotence is both the efficient 
and material cause of the creation subsistence, reabsorption 
of the entire world described above. It is to be noted, how- 
ever, in this connection that though the Absolute is both 
Transcendent and Immanent, yet He is to be meditated upon 
by His beings only in His aspect of Transcendence in which 
state, being entirely unaffected by the inauspicious effects of 


His own Maya ■ Sakti, He possesses endless auspicioiis 
qualities of supreme excellence, and this the highest aspect 
of the Absolute is what the present treatise is going to 
establish as . Sri Krsna. Besides, strictly speaking, the 
Highest Person, in His intrinsic selfhood is not the direct 
cause of the creation etc. of the world; it is the Puinisa, an 
emanation or remote aspect of the Absolute Lord Krsna, 
which, being attended with the material cause Prakrti, is 
the direct efficient cause of the creation etc. of the world; 
yet this direct causality is ascribed to the Absolute Lord 
just in tlie same way as a fish or hark which is really born 
in a part of the ocean is generally described as born in 
the ocean, or as the act of administration of a country, 
though directly done by officials and people, is ascribed to 
the viceroy. Farther, it is to be ob83rved that being the 
supreme cause of the world, which has clearly an embodied 
form, the Absolute Being, in opposition to the purely Monis- 
tic Theory of the Vedanta, must possess a form and body 
of his own. And the reason is obvious: — In the world itself 
we find innumerable forces, by way of acting and reacting, 
produce innumerable embodied things, and these forces are 
never found to produce any thing without themselves inhe- 
ring ill embodied things sensible or insensible ; these 
small forces again, in the Inductive Deductive process, can 
be shown to be traced to force some which is the highest ; 
evidently therefore the highest force cannot but act without 
inhering in some embodied thing which is surely the auspi- 
cious body of the Absolute Lord containing within itself the 
germs of all kinds of bodies* 

The above definition of the Absolute is strengthened 
by the third and fourth sutras. The third sutra 
l^fq-r^can b3 explained in two ways (A) Owing to the 
illfoundediiess of argumentation as also to the fact that 
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Brahman is. raised far above all contact with the senses^, 
Brahman is not an object of perception and the other sources 
of knowledge, but to be known through Scriptures alone* 
Therefore the texts such as ** whence these creatures are 
born etc.” have to be accepted as instructing us about the 
true nature of the Absolute. 

The illfoundedness of reasoning may be shown thus— 
(i) As against the theory of Brahman being the cause of 
creation etc. of ; the world, some, being ignorant of the true 
meaning of the sutra might argue 

thus: Souls that have got release are never known to be 
the doers of things because they have got no desires unful- 
filled and so no motives for acting ; the Absolute is a Being 
in whom all desires beings realised there is no scope for 
motives ; hence the Absolute cannot be the doer of any act 
e. g. the creation etc. of the world, (ii) Others might argue : 
Jars and the like are effects and are found to be produced 
by individual souls ; hence the external world which with its 
manifold names and forms is indeed an effect must be creat- 
ed by an individual soul or souls, and so the agency of Brah- 
man need not be brought in. (iii) A third party might 
come forward with some other argument, and so on ad 
regressum. 

In this way it might be shown that in case Brahman 
be at all established by means of perception or any otlier 
means of proof in any philosophical system, this will be nul- 
lified by counter-arguments in other systems, and because 
such counterarguments may proceed in endless ways, there 
is no help admitting what lias already been established, viz. 
that scriptures alone-nothing but scriptures — are the 
authority for establishing the Absolute Lord-the prime causeof 
the creation etc. of the world. 

(B) In the second sutra the causality of the creation 
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etc. of the world is ascribed to Brahman. Why is it, the 
opponent might argue, that this causality is assigned to 
Brahman and not to unconscious matter or to some individual 
soul or souls ? The reason is this— From the Sriiti 

(Vrh. II, 4, 10) we know that the 

Scriptures which consist of endless knowledge of divers 
kinds are the direct revelation of the Absolute Being ; and 
because the eternal words of the Vedas play an important 
part in the matter of creation Sruti-‘‘qr 3 -^j|f 

WJTr% ^WT^seit: ST^TT: 

quoted in Kulluka’s commentary on the verse— 

11 Manu Ch. I, 21) the Absolute Being, 

the direct revealer of the Vedas, cannot but be the cause 
of creation : moreover, the creation is such a 

wonderful thing consisting of such a manifold diversity 
of names and forms that it can only be caused by the Omnis- 
cient, Omnipotent primeval being— the Absolute Lord, and 
not by unconscious matter unaided, nor by any individual 
soul or souls. Although thus the most primeval source 
of the Vedas, the Absolute Lord reveals them amoncrst 
beings at the beginning of every cycle of creation not direct- 
ly but through the firsthand instrumentality ( ) 

of Hiranyagarbha Brahma in whose heart the same Lord 
ever resides as the Immanent Regulator. This very idea, 
which is based upon the text ^ % 

2[sm% ^ ?it I t w twrfiTfi%= 

.l^veta. VI, is. is Indl- 

Ciited by the expression 51^1:^ ^ 

Bhftgavata fcioka. The word signifies that 
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though Brahma is the first teacher of the Vedas to the beings 
of a particular Brhmauda, yet his power of teaching being 
.a derivative one, .the Absolute Being is most fittin,gly styled 
the ultimate source of the Scriptures, and this is the real 
meaning of the third sutra. It should not be redargued 
that some released soul or souls do this act of revealing the 
text, for, far be it said of such souls, even Padma-nabha 
Narayana, while lying on the primeval supersensuous water, 
gets stiipified and bewildered at realising tlie endless aupicious 
qualities of the Highest Lord, so much so that he is called 
Se«a (meaning one who is unable to get across the illimitable 
ocean of qualities). This is the m:)aniing signified by the evords 

The Fourth Sutra explained : It corroborates the third 
sutra and means that the authoritativeness of scriptures with 
regard to Brahman is possible on account of Samanvaya i. e. 
proof both direct and indirect. In other words, all scriptural 
texts dix^ectly and indirectly establish the Absolute Lord as 
the highest aim of beings. Thus the texts — (a) Truth, Know- 
ledge, the Infinite is Brahman (Taitt. Up. II, 1) (b) Bliss 
is Brahman (Taitt. Up. Ill, 6, 1) (c) one alone wdthout a 
second is Brahman (Chha. Up. 6, 2 j (d) That is true, 
that is Self (Chlnl Up.) (e) ‘Being only, my dear, this was 
in the beginning — one without a second (Chha Up. VI, 2) (f) 
Soul only there as in the beginning, the Person (Vrh; Up, 1, 4) 

(g) The Person — Narayana (NarayanS-tharvaeira UpanisadJ 

(h) It thought, may I be manifold, may I be born (Chha. 6, 2) 

(i) From that— Tliis Highest soul was created Akasa (Taitt.) 

( j ) H"^ created fire (Chha. G, 2.) (k) whence are created these 
beings ( Taitt. HI, 2) (1) Tlie Narayana thought and then 
irom Nar. was born Brahma whence were created all beings 
(Narayanafcharva I), “ (m) Njxrayana is the Absolute Lord 
the Ultimate Reality (Nar. Up. I, 12) (n) (Bow to) The 
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Highest Person who being dark-yellow is True, Real and ' 
the Absolnfce (Nar. , I, 23J (o) That (Being) is this Lotus- 
eyed Lord whose body is Knowledge, from whom is the 
portion having lustre like that of lighting, Who is also styled 
Debaki’s son and Madhusiidana (Nar. Atharvasir 3)— these 
and other scriptural texts directly prove that Brahman is 
the Ultimate Reality, the Absolute Lord, the Highest Pei’- 
son who is True, Knowlege, Infinite, possessed of endless 
auspicious qualities, the Self of all, and the cause of the 
creation, subsistence and reabsorption of the entire universe, 
and from the last two quotations it appears that the 
Absolute Lord having knowledge as an ingredient of Hia 
auspicious body is dark-yellow in complexion and so might 
perhaps refer to Eadha-Krsna the subject matter of this 
treatise. 

Again, the texts 5^^!^ '' If 

Reality as the starting point, how could the world which 
is a real thing be created ; ” (ChhA Up. VI, 2), 

“who would have 

breathed, who would have lived, had this Aka% not been con- 
sistingof eternal bliss (Taitt. Up. II, ^ ^ 

^ ^ alone Nanlyana there was in 

the beginning, neither Brahma nor Samkara” (Mahopanisad 
I), and similar other texts indirectly prove the same Absolute 
Lord as the ultimate Reality and the highest aim of beings. 

It thus appears that the different scriptural texts cited 
above, and those not cited, however differently couched in 
langaage they might be, contain the same unflinching truth 
that the Absolute Lord of eternal Infinite Bliss ,s the Ulti- 
mate Reality and the cause of creation etc. of the world. 
This very fact is also clearly expressed in the Bhagavata 
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i^loka by ilie words .wbicli mean thus 

— ‘From various scriptural texts it follows directly 
as well as indirectly other than ■ i. e* in- 

directly) that the One supreme Being revealed in the diverse 
texts is the cause of.. .the creation etc. of the world, and 
because ‘those very texts directly and indirectly prove that 
the Absolute Lord is consisting of supreme bliss, the reali- 
sation of such a Being is the summumbonum of life. 

The word in the sloka may be regarded as inv- 

olving the meaning of the fifth Vedilnta Sutra 
The Siitra has been thus interpreted by Ea nanujAcliUrvya:- 
About the Chh^lndogya Text* “Being only this was in the 
beginning, One only without a second. It though — may I 
be many, may I grow forth. It sent forth fire”, it has been 
argued by an opponent theorist that the word ‘this’ indicates 
the causal state viz the aggregate of things comprising mani- 
fold effects such as ether etc. consisting of the three gonas — 
Goodness, Passion and darkness. And because such causal 
state is the equipoised condition of those three gunas, and 
the Pradhilna taught by the great sage Kapila is this equi- 
poised condition, therefore by the process of inference the 
text quoted which speaks of the origination of the world inti- 
mates the Pradhana of Kapila,^ in other words, the word 

1. lu couneetion with this view of interpretation of the Bntrri 
it mi,s?ht he said that if Kapila's theory is really understood 
it will appear therefrom that creation does not proeeud 
from Pradhana considered in its sole aspect of uiiintelliAV- 
nt substance. It is when owing to the contiguity of Punisha 
the eonseioiisness of the latter reilects itself upon the Prad- 
hana (just in the same way as ouingto contiguity the redne- 
ss of a Jaha flovver reflects upon a white crystal winch ther<^« 
by looks red) that the equilibrium of the Gunas in the Prad- 
, liana is disturbed and ovolutiou takes place in the order of 
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. , tlm, text metos- Pradliina:^ This - prima ■ facie- 

view is set aside by' the: words of the sttra. - , Since the text 
exhibits the root 'which' means -‘to think'* ''as:: 
a special activity on- the part of what is-’ termed '‘Being *", 
since again thinking cannot possibly belong to the Pradhana 
which is unintelligent substance, the term Being therefore 
can denote only the all-knowing Highest Person who is 
capable of thought. In agreement with this we find that 
in all texts which speak of creation, the act of creation is 
stated to be preceded by thoiight™“He thought, shall I send 
forth worlds; He sent forth these worlds ** (Ait. Aran II, 
4, 1, 2) “ He thought, He sent forth Prana (Vrh. Up. VI, 

Thus the word in the sloka, while indicating that 

creation etc. of the world is preceded by the thought and 
conscloiisness of the Absolute Lord, supplies a reason to 

Mahat Principle, thereby really 

admits that couseious thougnt plays an important part in 
ihe matter of creation where Pradhana serves as the mate- 
rial cause. Indeed Kapila might not have been theis- 
tic in the sense in which a Vedantist is, and there might 
exist many points of difference between his theory and 
that of the Vedanta, but so far as the present point is eon- 
eerned there seems to be no discrepancy between the two. 
Both equally, directly or indirectly, admit that creation is 
preceded by thought, the or thought of Brahman, and 
herein there is some sort of wmilarity to the Greek Theory 
which States that the connecting link between God and 
creation is supplied by Logos or primeval wivsdom w^hich 
manifests itself in two ways viz as" Eternal word and Eter* 
nal reason or Nous. I am thus quite at a loss to understand 
why the commentators and and even Jiva 

Goswami the reputed author of the Salsandarbha, have 
criticised the theory of Kapila on this point in the afore- 
said manner. 
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corroborate tlie fact of Brahman being the cause of creation 
as expressed in I Having explained so far the 

bearing of the Bhagavata sloka upon the Vedanta Sutra, let 
us next explain the bearing of the same upon the Gayatri 

Text. 

As the derivation ^ HPI# shows, 

Gayatri is that which being sung or muttered saves 
the mutterer ( from the trammels of mundane 

existence ). What then is that thing ? The scripture 
says • 

(Mund, II, 2, 8). “The tie of heart 
is broken, all doubts are removed, and all acts are annihi- 
lated when that Highest Self is seen/’' The trammels of 
mundane existence, again, are caused by acts done with a 
view to effects thereof, and consequently these are put an end 
to by self-realisation. Thus the meaning of the sacred 
Gayatri can be nothing else than devotion to the Absolute 
Lord, for, as will be shown later on, devotion is the only 
means for attaining self-realisation in the fullest sense 
of the term. Besides, the Gayatri is described as Veda- 
Mftta or the mother of the Vedas, and, as such, contains with- 
in itself in a nutshell as it were the essential meaning of all the 
Vedas i. e. Devotion to the Lord. Such being the case, the 
Gayatri may be thus interpreted in the lines of the Agni 
Purana. ^ The Prana va Om, which is made up of the three 
letters standing for the initial letters of Aja-Brahmfi, 
Upendra-Visnu and Maheswara, expresses the meaning of 
viz, that Brahman causes creation as Hiran- 
yagarbha Brahma, subsistence as Visnu, and reabsorption 
as Maheswara. The three Vj^ahrtis and 

which literally mean the three worlds, imply the whole pheno- 


1, Bee Appendix. 
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w Vftfci, . 

and; iihis is to be connected with;- the ‘Om * " so -as to con* 
sfcifciite ' the object of creation etc. The word means 
® that which is established by the Scriptural texts*. The next 
word is to be taken along with which again 

is to be taken, along with thus the meaning is ‘Hhe 
lustre of that Being who is selMuminous and so illumines 
everything else — the sun included — by his own light. 
The word which is derived from root ‘to shine* 

means lustre, means superior i. e. superior to all 

other lustre. The clause means ‘ who has 

sent forth our intellect — the intellect of everything else 
excepting Himself, hence the understanding power, of Hirau- 
yagarbha Brahma as well. Thus this clause . corresponds 
to ^ ariTf^T ^ io the gloka. The last word 

needs no further explanation because already fully 
explained. The complete sense of the Uayatri text^ therefore 
jg — we contemplate and meditate upon the lustre — the lust? 
rous Being or the Absolute Lord who is selfluminous (^?cr^) 
whose lustre is superior to all lending forth lustre even to 
the sun (cf. H 5T ^ 

«T#cr I «TRr*r3w% ^ ^ «rar 

^Irrir^ i Svet. 6, 14), who is the source of what-, 

ever intellect is to be found in the whole creation in as much 
as He, in the aspect of the Immanent Regulator, serves as the 
teacher of all beings, who by taking recourse to His own 
Maya Sakti appears in the threefold . aspects of Brahma, 
Visnu and Mahe^wara and. thereby creates, sustains and 
reabsorbs the whole phenomenal word simply by way of 

1. The full te-vt of the Q-ayatri is this— 

II l> II w *r*ft 
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making sports. Thus there is no difference in meaning bei ween 
the first verse and the sacred Gayatri 


CHAPTER IV. 

IMPORTANCE, POPULARITY &, CONTENTS 
OF THE BHAGAVATA 

It has thus been clearly proved beyond doubt that the 
Bhagavata PurUna is the best interpre^tion of the Yedtota 
Sutras and of the Gayatri which contaiua the essence of all 
the four Vedas. Consequentlj^, if one wants to acquire true 
definite knowledge of the Absolute, he must look to this Pa- 
rana which, as has been truly said,, appeared as a supreme 
sum to dispel the gloom of ignorance of the men whose minds 
are greatly averse to religious consciousness. Such authoritati- 
veness of the Bhagavata is strengthened by the fact that the 
great sage Vyasa, after having revealed the other seventeen 
Puranas and composed the Vedanta Sutras, could not rest 
satisfied with these concise and vague statements, and hence 
was inclined to engage himself in deep meditation for the pur- 
pose of a fuller realisation. As a result of this deep medita- 
tion the true nature of the Absolute as the Highest Person 
in the fullest splendour of all His auspicious attributes was 
revealed to him. He realised therein how the individual soul/ 
"ivhich in its intrinsic nature is nothing but pure chit and' 
bliss and so beyond the affectation by the three gunas, on 
account of its transgression of deviation from devotion to 
the Loid, is deluded by the Maya Sakti and thereby forget- 
ting its real self contradictorily thinks itself as consisting of 
thethree gunas and thus plunges itself into the ocean of untold 
miseries. He realised further how, by the grace of the Lord 
acting upon its own freedom of the will, the same soul by way 
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of practising the cult of Bhakti can restore its natural f unc- 
tion and thereby rid itself of the clutches of miseries. The 
results of this spiritual exaltation were expressed by Vyasa 
through the medium of language in the Bhagavata Parana, 

Such revelation of the Absolute Lord to his devotee 
Vyasa adds further to the authoritativeness of the Bhagavata. 
thereby making it regarded as an authority par excellence. 
Nor is it to be argued that it is Hindu religion alone which is 
based upon scriptures or Eevelation. “Undoubtedly the notion 
of Revelation ”, says Principal Caird in his Introduction to 
the Philosophy of Religion, “nay, rightly understood, of a su- 
pernatural revelation, is presupposed in the notion of reli- 
gion, or forms the inseparable correlate of it. There can be 
no elevation of the finite spirit into communion with the 
Infinite which does not imply divine acts or divine process of 
self-revelation. Neither thought nor the aspiration of the 
religious nature can be satisfied with rationalistic notion of a 
merely subjective religion— of opinions and beliefs wrought 
out by the purely spontaneous activity of the human mind 
and implying nothing more on the divine side than is invol- 
ved in the original creation of man’s rational nature. A God 
who does not reveal Himself ceases to be god, and religious 
feeling, craving after a living relation to its object, refuses to 
be satisfied with a mere initial or potential revelation of the 
mind and will of God— with a God who speaks once for all 
and then through the whole course of history ceases to re- 
veal Himself.” 60). 

This very idea we find expressed in the Maths ra Srnti 

text ?nrmrf^ 

“Bhakti alone leads the individual self to the Lord, Bhakti 
alone makes the finite self see the Lord, and hy means of 
Bhakti alone the Absolute is bound down in a living relation 
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to the self.” Here, since' the word^Bhakti^.^ 
ce of the Hladini and Samvit. Saktis of the Lord, the; under- 
lying, sense of the above texts evidently is that, if ■religions 
craving is to be satisfied at all, it is by means of the Lord 
revealing, Himself to the devotee through the meditim of the 
current of revelation flowing eternally betvireen Himself and 
His constant beatific associates, and thereby the devotee is 
bound down to the Lord in some sort of living personal rela- 
tionahip e. g. Dasya, Sakhya, Vatsalya etc. 

The Bhagavata Cult indirectly accepted by the great 
^amkaracharya and directly by other commentators— exten- 
sive popularity of the Bhagavata : — 

The authoritativeness of the Bhagavata Piirana, though 
sufficiently established by all sorts of argument based on Sc- 
riptural texts, will, I am afraid, be the more acceptable to 
many here and abroad if it can be shown that it was indirect- 
ly accepted even by SamkarAcharyya. From the two Padtna 
Puraua Texts I 

II (Badma Utt. Khanda 
Ch. 62, 31 cited in the Param. Sandarbha p, 221) and 

IlC Khanda ch. VL ) it appears that the 

great &mkaracharyya wrought out the theory of Absolute 
Monism and His peculiar doctrine of Maya in obedience to the 
command of Lord Siva which he obtained in his spiricoal 
inspiration^ Really however he was a great devotee of the 

1. A Similar idea also occurs in the Varaha purana text (cited 
in the Madhwahhashyavp 8, also in the Param. Sandar- 
bh'ap.221) 

“nrq aiTR 1 
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Absolute Krsiia,. for tradition says that he appeard as an in- 
carnation. of Siva and Siva according totheVaisnava theory is 
one of the greatest devotees to Krsua. As such, Samkara could 
not but be an advocate oftheBhakti Cult that lies imbedded in 
the Slokas of the Bhagvata Purina, and to bear testimony 
to this as well as for his self-satisfaction and beatific spirits 
he composed the famous Govindasataka or “the Eight ver- 
ses that deal with the Lila of Krsna. ” Or, to satisfy a ra- 
tionalistic critic, we might put the thing in another way:— 
At the time when Sarnkara flourished, Buddhism in the full- 
fledged form prevailed throughout the country— nay, it was 
abused in most eases. Having itself professed to be a revolt 
against the immoral and antisocial results of Brahminism 
misunderstood, it, in its turn, being handled by ignorant 
people, led to far greater immoralities and vicious practices. 
And when these attrocities reached the climax, Samkara wrote 
his famous commentary, preached his own doctrine, and esta- 
blished religious sanctuaries or matha in different places, 
simply as a check against the prevalent tyranny of religion, 
and for the revival of true Hinduism. But, alas, the course 
turned the other way. In his excessive zeal and undue bias 
for setting up his own pet theory, he twisted the scriptural 
texts, and in explanation thereof took to the Laksana Vrtti 
and Adhyahara in such an extreme way that his own theory 
ultimately turned to beKrypto-buddhiam. He realised there- 
by the ,^^iou8 defect of his intellectual manipulation, and 
realised also the fact that true religion can never reveal it- 





in which Yisnu tells Rudra to have the’* del usioii - -Bast ra 
composed (by his devotee), and to reveal thereby any- 
thing and everything except His‘owii intrinsic selfhood. 
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self except by means of devotion, and the 
i^editation he published in the famous 

Whatever may we think, the philosophy ^ ^ 

revealed in the Bhagavata texts was really m Sam aia s 

to the extensive popularity of this sacred Puraua it 

^vill suffice here to say that in ages long gone by quite a 
irood number of learned commentaries and expositions 
appeared, the most important of which are (1) the Tantra 
Bhagavata, (2) Hanumad Bhasya, (3) Basana Bhasya, (4) Sam- 
bandhokti, (5) Vidvat-Kamadhsnu, (6) Tattwa-Dipika, (i) Muk- 
taphala, (8) Hari-Lila, (9) Bhakti Ratnavali, (10) Bhabartha- 
dipika, (11) Paramahatnsapriya (12) ^uka-hrdaya. Of 
these many are now obsolete, but there is good reason to 
believe from the evidence of the SaVsandarbha that they were 
available in the fifteenth century A. D. After the time of 
&mkara and about the twelvth century A. D. the famous 
Vedantist and great devotee Madhawacharya even in his 
ripe old age brought out a learned commentary which is 
still now available. The exposition, again, upon which is based 
the religion in all its . details practised by the present devo- 
tees of Bengal came from the pen of the well-known Goswa- 
mis, Kupa, Sanfttana and Jiva, who are recognised as eternally 
released souls— the constant associates of Lord Gouranga 
in His Lila; and also from the pen of Valadeva Vidya- 
bhusana, the reputed author of the Govinda and of 

Viswanatha Oliakravartty who flourished perhaps in the 
17 th Oenturj’’ A, D, 

The cumulative evidence of the above facts conclusively 
shows how tlie Bhagavata Purfwia contains within itself the 
essence of the contents of the four Vedas proper Rk, Yajuh, 
Saman, and Atharva, as well as of the piiilosophy of the 
Vedanta sj'stem. And because this essence consists of super- 
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natural Bliss capable ef being enjoyed by devotees from the 
stand point of any one of the five-fold personal relationships 
to the Absolute Lord Krsua, the Parana may be very well 
regarded as the representative of Krsua Himself. So it has 
been rightly observed by the sage Vyasa: — Krsna the Abso- 
lute Lord having retired to his own realm along with Dhar- 
ma and Knowledge (after having finished His manifest 
Lila in the phenomenal world) this sun like Purtoa (mean- 
ing the Bhagavata) has appeared for the beneht of the beings 
of the Kali age who have lost their spiritual sight. ^ 

Besides, in it are to be found in happy consonance all the 
threefold functions of the Vedas, the Purauas and the Kavyas 
viz, that in the capacity of a Veda it acts like some autho- 
ritative lord or master and teaches us religion in the shape 
of commandments and injunctions, in the capacity of a Parana 
it teaches us liks friends, while as a kavya it serves the 
purpose of a well wishing better^: half. For all these reasons, 
the Bhagavata stands unrivalled in the whole sphere of Prama- 
iias, and since Vaisnava Eeligioti is eutirely based upon it, 
we can explain the Philosophy of Vaisnava Religion in no 
better way than by attempting an exposition of the philo- 
sophy taught by the Bhagavata Parana. 

Contents of the Bhagavata indicated 
We have already shown that in the Bhagavata Puraua 
the Sage VyUsa expressed in language what he had realised 
in deep meditation. The results of this realisation have been 
concisely stated in the following verses 

?r#57r‘ar ii 

~1. The sTolca tuns thus-^OT 

Bhag. I. n, 43-44. 
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9rsr«rf^ ?sr^ri^5i|5?rTni?«iTi'3r i 
?npir I siWEfr??Tf > 

Ov, 


I 7 , 4»7 


The subtle principles (Tatfcwas) involved in these verses 
ate the following — (1) the principle of the Absolute Being 
(Bhagavat-tattwa), (2) the principle of individual soul (Ji- 
x^a-tattwa), (3) the principle of Mi5,y& (MSy^ tattwa), ( 4 ) 
(4) the principle of creation (Srsti-tattwa), (5) the principle 
of the means to be adopted for realisation ot the Absolute 
Being (Abhidh837a-Bhakti-Tattvva), (0) the principle of the 
end to be attained by realisation (Prayojana-Preina-Tattwa), 
The four Anubandhas or topics that have been stated at the 
beginning are included in these problems, viz that the first 
and second Anubandhas correspond to the first four principles 
herein stated, and the third and fourth anubandhas respect- 
ively correspond to the fifth and sixth principles. Let us 
take up one bj^ one. 


f 
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BOOK IL 

Chapter I. 

PROBLEM OF THE ABSOLUTE, 

All history and our own experience tells us that belief 
in the Absolute Being is an inseparable characteristic of hu- 
man mind. Implicitly or explicitly it rests in the mind-more 
accurately speaking— in the heart of all beings. Even the 
man who was at a time regarded as the greatest atheist in 
the world, it is said, cried out at th^ dying moment ‘Lord 
save me’. Mr. Herbert Spencer, with what coisivstency he 
alone knows, attempts to combine with his pet theory of the 
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Eelativity of Hnman knowledge 'the' assertion that we are 
constrained to believe in the .existence of the Absolute ■and 
that we can in a vague manner not amounting to positive 
thought have a certain consciousness of it”. This belief in— 
this vague consciousness of-the Absolute is the starting point 
of all true religion. And because the Absolute Being is 
^ beyond the ken of the senses, it 

must be regarded as intuitive. Indeed, as one of the great- 
est scientists of ancient Europe, Mr. Pascal, rightly observes, 
'‘the heart has reasons which reason does not know”; and 
intuitive belief means what this reason of the heart tells us. 
Nor should we argue that mere belief in or a vague conscious- 
ness of the Absolute Being is based upon the Scriptural texts. 
Had it been so, the argument would come to this— We belie- 
ve in the xAbsolute because scriptures tell us to hold this be-^ : 
lief, in other words, we believe in the Absolute because we 
believe in the Scriptures; and we believe in the scriptures 
because we believe in the Absolute whose direct revelation 
the scriptures are. Thus we arrive at a parallolegism of 
pure reason or argument in a circle. To avoid this fallacy 
we cannot but admit the intuitive nature of the 
belief. Thus it is faith or intuition which is the 
legitimate and most primary organ of spiritual knowledge. 
Yet we cannot gainsa-y the fact of the inadequacy of intui- 
tion as a basis of certitude in religion. If faith is to guide us 
aright and make us advance in the path of religion, it must 
be made certain, strengthened on a broad sound basis, and 
deep rooted in our heart. This certitude and permanence 
of faith depends upon the following characteristics yva — 
(a) that the concept of religious faith implies the conviction of 
a steadfastness, a certainty, an uninterrupted interconnexion 
in the fundamental relation between the individual soul 
and the Absolute self how^ever great may^be the changes to 


which the conditions of relative reality are subjected; in 
other words, faith is subjiciive continuity of disposition 
and will which seek to hold firmly to and objective continuity 
in existence ; (b) that faith bears a close relation to will, 
for if an expression is to retain pennanent validity there 
cannot but be a development of activity, and for the perma- 
nence of faith this activity of will consists in the holding 
fast to the idea of an end which has to be reached ; (e) that con- 
fident boldness is an important element in faith, in other 
words, faith to be certain and permanent, must go paripassii 
with the knowledge ‘that the Absolute is that whore-afc man 
provides himself with all good and finds a refuge in all needs'; 
(d) that in faith an important part is played by the intellec- 
tual and [esthetic elements inasmuch as contemplative 
natures are bent on gaining a conception of the whole in the 
light of which the relation between the Absolute Self on the 
one hand and the individual soul and phenomenal world on 
the other shall be made clear; and finally (e) that in religious 
faith an important characteristic is determined by adherence 
to an example — ^an authority ; faith is here an echo which 
is made possible by inner surrender to the example and so 
is based more upon the experienca of others than upon direct 
independent personal experience* 

These latent chai’acteristics of faith, again, are made expli- 
cit and conspicuous if the intuitive faith be directed in con- 
sonance witli the direct revelation of the Absolute Being 
Himself, i. e. with the Scriptures, The function of tlie Scrip- 
tures therefore in positing their authoritativeness is not to sup- 
ply us with mere belief in the Absolute, but to teach us in 
detail the definite character of the concept of th? Absolute 
and the j)raetices to be followed for a complete realisation of 
Hucli an Absolute. Accoi'dingly, in the Supreme Scripture — the 
Bhagavata Puifina-- we find the following whe’e ome utte- 
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ranee about the definite character of the concept of the Absolute 

Beality viz:— 

ar|T% ¥r»T5rr^r% ii 

(T, 2, II). 


Chapter il. 

THE CONCEPT OF ADVAYA JNINA TATTWA 

In the first line of the above verse the ultimate Princi- 
ple or Tattwa is described as Advaya Jnana Tattwa, and the 
second line speaks of the three gradations of the same Reality 
viz as Brahman, Paramiitma and Bhagavan, On a careful- 
scrutiny it would appear that there are six concepts involved 
in the first line viz. Tattwa (gR^), Jnana (fnFf), Advaya 
Advaya Tattwa Advaya Jnana 

and Advaya Jnana Tattwa 

full significance of the last word which is the main concept 
here will be made out if we understand clearly f’lp meaning 
of the first five terms ; each of these therefore requirv^s an 
elaborate examination. 

To begin with the word Advaya. It has been thus defined by 
Jiva Goswami in the Tattwa Sandarbha p. 

^ f^srr ?rp5rmi^?^rTW.” The word Uterally 

Bieans 'that which has got no second', w^hich again means 
' that equal to which there is no other thing'. Such a thing 
must be in the first place swayamsiddha or self- ‘xi stent 
L e. it exists by itself, it is the reason for the exi tmee 
of all other things, and nothing wdiatsoever is necessai-y for 
its existence ; in other words, the potency for its existence 
and submstence lies within itself. Secondly, it must be such 
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that there is no other thin^ of the same class' or of a difierent ; 
class which is self-existent at the same time. To explain further 
—Difference manifests in three wa»ys viz, (1) Difference 
when there is the sameness in respect of class 
e. g., two individual men though belonging to the same class 
of beings viz man might be different in many respects — age^ 
sex etc.; similarly an individual soul is different from the 
Absolute soul though both come under the same category of 
chit — -one being finite, the other Infinite. The concept of Ad- 
vaya thus implies that if the ultimate Reality is Infinite Chit, 
it would exclude all individual beings from its own category. a 

Furthermore, on account of the attribute of self-existence, if 
the Ultimate Reality is Krsna it would exclude even Narfly^a- 
na from the category, for, though both are Infinite, Krsiia is 
self-existent, while the existence of Narayaiia, as will appear 
later on, depends upon Krsna*s existence. (2) Difference 
where there is difference also in respect of class, 

e. g., the phenomenal world, time, space etc. are differe- 
nt from the Absolute Soul — different in respect of class also; 
for while the Absolute is conscious and self-existent, the 
world etc. are unconscious and owe their existence to the 
Absolute. Thus the concept of Advaya implies that equal to 
the Ab5:olute self there is nothing belonging to the class of the 
unconscious'. (3) Difference between the thing-iii-itself or 
essence and its body, as well as between the different parts or 
constituent limbs of the body In the case of a 

human being, for example, the underlying rational principle 
called soul is conscious and eternal while the organic body 
i}icliiding the mind and the senses is unconscious and non- 
eternal being made up of the five elements that 
are unconscious and subject to decay ; besides, there 
is difierence ])etween the difierent senses themselves 
' diffeieuce in respect of their respective functions; 


A 
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the fonctions of the eye, for example, being,, never found to be 
performed by the ear or any other sense. The concept of 
Advay a implies that though the ultimate Reality is an embo’* 
died substance, yet there is no diflerence between the essence 
and the body, the ingredient being one and the same; it imp- 
lies further that between the different parts of the body, bet- 
ween the differs nt senses, there is no difference as will be 
made clear by and by. 


The question now is ‘Whether the Absolute is a formless 
substance as the monistic philosophers like & mkara say, or 
an embodied substritum in which inhere endless auspicious 
qualities. The latter seems to be the true view, for there 
are lots of Scriptural texts on this point viz 

vr(?Friit %|{i^ ( Gop- Tap. 79 

ii ( Bhag. ),^ ?r?n 

st^trststs 

......... ?r(fr^ 5fq-. (Vrh. IV, 4,13), 

sTfrTinTK 1^... ... ■■■grs Tg w^fgr n, 4, i2), 

(Nar. Sira), j(lRn;TSR 0R#OT 

(Parama Skaudhal) 

apra ), fl:, 

gR^RRqr, ^SRr3R flRrRRR ?nRg5[?R5 (aB ^^ese three oc. 
curing iu Nisiiuhottara-tapani), in which the word tR irnjli- 
iea the idea of or body according to the sutra of Panini 

Hence all these texts clearly state that the Abso- 
lute Lord has knowledge and Bliss as His body. The .same 
idea also occurs in the beginning verse of the BralimaSamhita 

v\ 


VIZ 5^: TRJT) fpew: 


■ 11, - in whicb. , the word means body 

and the Ultimate cause or Reality is described as one - whose 
body . consists of Existence, Knowledge and "Bliss.' In the 
texts again 
( S?eta.. 3, 19 ), and 

^ (Kaiv. up. 2, 2) Brahman is apparently des- 

cribed as devoid of hand, foot, eye, ear etc; but the real signi- 
ficance of these texts is that the Absolute has got no limbs 
like ours which are made up of the five sensuous elements, 
but Ideally possesses supersensuousrmbs of which the sole in- 
gredient is bliss and consciousness ; otherwise there would 
be no consistency with the previous texts 

II 55T5li^f^Tir?ni: i 

SffR II (Sveta III, 16 & 19) which meau 

that the Absolute possesses endless hands, feet, heads, faces, 
eyes and ears pervading throughout His body. Similarly in 
the same Upanisad the text ^ etc 

which apparently means that the Absolute has no senses 
is really to be understood in the sense that He has no gross 
senses like ours, but possesses supreme senses consisting 
entirely of bliss and knowledge, otherwise what follows viz 
i^iT^.etc would be quite unmeaning and 
inconsistent (this text means that His powers are endless inclu- 
ding of course the powers of the sensevs ), 

As regards the fact that there is no Swagatabheda in the 
Absolute, we might state that since He is described in the 
Sruti as Satya, Jnana and Ananda, evidently there is no 
clifierence in His case between the Thing-in-itself and the 
Ixwiy — botli being consciousness etc. B ^sid each sense organ 
action of the Absolute simultaneously performs 
.. the iiiiSji^l^n of ii^self as well as of each , of the others, and 
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.tliiB appears from the texls-^5^^: etc. cited above 

aixd^fp^ ...... (Brahma- 

Samliita V, 32). In this respect of nondifferanca between 
the essencs and body as well as between the different limbs 
of the kxty, the Absolute is completely differentiated from 
other beingS“pheiioiB6nal world and individual self, and 
thereby the term Advaya most appropriately ai'pdies to the 
'Absolute. 

Kest the word is being' explained. ' Jeeva Goswami 
explains, as (Taitwa Sandarbba ix37) i. e. ‘that 

of which Chit is the only Rupa’ : Eupa again means * that 
whereby a thing shines beautifully’.. Thus Jilaea means-— 
that consciousness wlilcli shines on account of Chit which 
means Ego or Sell So we see that consciousness is an attri- 
bute which shines only on account of the existence of Ego 
or Sell This is the ordinary view which holds good in the 
case of created beings, and this view evidently takes cogiii- 
.sance of a diferenca between the Ego and the consciousness 
— tdie differenca being due to the fact that consciousness in 
such cases depends upon something elsa besides the Ego vii;, 
tiie senses and tha body. But when statiding apart from the 
bodj" and the senses, consciousness is selflurriinous, i.e. shines 
not on account of something else but by itself. And this self: 
luminosity is possible only if to Jnana be appended the ehai'actcr 
of ^elfexistence and the absence of Swagatabheda; in other 
words, consciousaess is seHiuminons if Jnana is Advaya. 

Again the word Jiiana here is also to bo regarded as one 
possessing consciousness on the ground of its <lorivation from 
the base Juana with the suffix by rule^:|f 

From this, as well as from the fact already explainoJ, vix: 
that the Absolute is an embodied thing, it appears that the 


Absolute is ao. Ego or substance in wliicli inheres the attri- 
bute of coiisciousuess which consciousness is self-luniioous, 
whose body consists of the ingredient of consciousiiessj 
which is self-existent depending upon its own potency, equal to 
which there is no other thing of the same class or of a diffoi ent 
class and which is therefore the only primeval source of the 
origination and existence of all other things. 

Ih.it, as W 0 know from various scriptural texts viz 

(Taitt. II, 1, 1), (Brill. Ill, 9, 28), 

^ ^ 
Absolute consists not only of Infinite Knowledge but also 
'of Infinite Bliss, .and to ■ keep up the reconciliation of the 
Bhagavata Puraiia with all the scriptures we must anyhow 
sho'w that the concept of Bliss is alike involved in the propo- 
sition stated in the verse cited. To this end however w^e 
cannot saj?* that niere knowledge necessarily involves the , ele- 
'ment of pleasure ; for, had it been so/ the explanation of 
Jnana as 'would have, no , significance ; 

besides it is not warranted by our experience/ ' Nor. can we, 
•say so on the basis of the text tfC 

(Brbat . Goutainiya Tantra). Eor in that 
text the fifth .case-enfiing. in either or 

in either case, the meaning of the text is that Chit alone 
is not called ( Ultimate Reality ), but 

something else viz conjunction of Existence and Bliss is 
necessary for the conception of the Absolute. From this it 
never follows, unless it is a forced meariing, tint in Chit are 
necessarily involved the elements of Existence or Bliss. Al- 
though thus mere consciousness cannot bo said to involve 
the:'‘Concept ofi Bliss, yet we cannot but admit that conscious- 
ness which is Advaya in the sense already stated, that is to 


say, kndwleclge in the state' of the highest development 
hec^Marily involves the concept of Bliss. In ordinary life 
also wO see how an individual attains development not in 
all kinds of knowledge but in that or those in which he takes 
interest or delight; in other words, pleasure is inseperably 
connected with knowledge the more as the the latter gets 
developed. The term Advaya Jilana therefore ideally implies 
the attributes of Existence, Knowledge and Bliss (Satchida- 
nanda). 

That the Absolute according to the Bliagavata Cult 
consists of Infinite Bliss appears also from the word Tattwa 
occuring in the verse. The word in Sawskit means, 

amongst other things, Sara or the. most essential 

thing ; and the most essential thing is that to which the mind 
is the most inclined, Again, it is pleasure towards , which 
all mental activities are naturally and preeminently directed. 
Thus the word Tattwa really means pleasure or bliss. / 
Philosophers might difier about the definite character of 
this pleasure, but this is an undoubted fact that they all di- 
rectly or indirectly describe good or pleasure as the end to be 
attained. If this bliss be Advaya or non-parcil, it is called 
the real and highest end which ought to be attained. The 
Absolute is thus constituted of Infinite Bliss — the Highest 
good to be attained. 

Again, the presence of these attributes necessarily imp- 
lies that the Absolute has got potencies for them. Of .these 
endless Saktis, those constituting the Para or Swarupa Sakti, 

2 . e. the intrinsic self-hood of the Absolute (cf. 

Svet. VI, 8) have been classified 

in the Visnii Parana into three Viz, Sandhim, Samvit, ami 
Hladioi which are the same as Sat, Chit and Soanda. 
These three Saktis can be briefly defined thus — That whereby 
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the ever-existent Being holds up His .own. existence as w.ell 
as grants to individual souls and the phenomenaLworM the 
power of existence is called the SandhinI Sakti. It is ow- 
ing to this potency that the Absolute is called the root of the 
existence of the Universe, and in this sense He is described 
as the Ultimate Reality whereas the world and individual 
Soul as relative Reality. Secondly the potency whereby 
the Absolute Truth and Consciousness manifests Himielf 
as Omniscient and also makes others possessed of knowledge 
is called the Sacavit Sakti. In this sense it is that in the 
Bhagavata Gita the Absolute Krsna is described as the Acha- 
ryya or Preceptor of all beings. Lastly, the potency where- 
by the Absolute is constituted of the attribute of Infinite Bliss, 
as well as grants to beings unspeakable pure bliss by way of 
acceptance of their servitude is called the HlMini Sakti. 
It is only a very small bit of this Infinite Bliss of the Abso- 
lute Krsna Karna-mrta says) that 

is capable of contributing to the total amount of supreme 
pleasure to be enjoyed by the beings of the Universe \cf. 

jjjrrtfr Jrni'fg'T- 

— Brih. IV, 3, 32;. 

Saktis or Energies are twofold — potential and Kine- 
tic. These are but two aspects or stages of one and the 
same force. The Kinetic character consists in the actual 
production of effects^ and herein lies the speciality and 
preeminence of a force. One might possess the powder of 
making jars and the like, but the mere possession of the power 
in* a potential state does not make him conspicuous and 
valued in the estimation of others — nay it counts for nothing, 
so long as it is not applied to a lump of clay, and, thereby 
bringing about certain changes, it does not give it a definite 
shape etc. Although however abstraction and concreteness 

1 . 8eo appendix. 


‘■.are— interrelated, yet the superiority 'of the latter cannot be 
ignored and in the development of philosophic thought in 
: the .west this was clearly made out by the Dialectic Reason- 
ing of Hegai. - 

This twofold aspect holds equally good in the case of 
the Absolute, His three ^aktis mentioned above have eter- 
nally and simultaneously got the two stages — potential and 
Kinetic. The stage in which the Saktis are potential we 
might describe as Nirvisesa state of the Absolute, which is 
the same as the conception of Brahman according to the 
School of Sankara, Leaving aside this point for a fuller 
treatment later on, we might state for the present that the 
highest stage of the Absolute — the state of Krsnaism accord- 
ing to Vaisiiava Philosophy — consists in the actualisation 
of the three Saktis and herein lies the Absolute Lordship 
or Bhagavatta of the Absolute. One of the 

concrete effects of the Saktis is evidently the embodi- 
ment or eternal assumption of a particular shape. And to 
be consistent with the conception of Perfection in the Abso- 
lute we cannot but admit that the Absolute, as contradis- 
tinguished from the theory of Non-differenced Substance, is the 
Highest Person having a peculiar body of His own made up of the 
sole ingredient of Reality, Knowledge and B1 jjiis point 
as has been shown, is corroborated b y various Scriptural 
texts e. g. which 

unmistakably prove that the Absolute has a body. 

Although the three ParH Siktis are eternally cjllateral 
attributes of the Absolute, yet there. is a peculiar relatioipi 
between them. Without entering at present into a detailed 
examination of this point we might briefly indicate here that 
of the three i^aktis Sandhini, Sani vit and Hladini each suceed- 
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inc. one includes and supersedes the preeceding. The Hladini 

^aBithereforeinvolvesthetwoothersandyettranscendste 

Indeed the excellenee of the Bhakti Cult lies in the ac^ a 
though it does not exclude the concept of knowledge^ m the 
Absolute, yet it lays special stress upon the attribu eo^ 
Bliss, and this doctrine about the allinclus.ve a surpas- 
sing importance of Bliss is the more tenable because the es 
theory oi creation, as will bo elucidated later on,, is 
only from the point of view of the bliss attribute of the Abso- 
lute. Thus we find that the Absolute Lordship of Bhagavan 

is preeminently connected with Bliss and with a view to this 

very point the Scriptures describe the Absolute as Rasa (c. 

I W ^ Taitt. II, 7 ) From 

the detailed ex-aminatipn of this text that.vyiH follow later 
on.itis quite evident that the Absolute L^’d is in eternal 
enjoyment of Bliss or sportive pastime as it is called. As 
evidenced by our own experience, sportive pastime is not pi a 
cticable without associates. It must be admitted therefore 
that the Lord enjoys eternal sportive joy in the company of 
associates-theae latter being of different grades as will be 
shown hereafter. 

The theory laid down about the associates of the Abso- 
lute Lord in His eternal Lilil or sports can also be explain- 
ed by reference to the Scriptural text . 

Cliha. VI, 2, 1 “Reality, if alone there was 

in the beginning ( meaning of course after the great Dissolu- 
tion j; One without a second”. The One Reality again is 
described in^Text as the Highest Person, the Lord of all. 
Ordinarily we find that even an earthly king never remains 
singly or alone;dor'be it said of the public capacity, even m 
his. private capacity the king always resides in the company 
of his intimate associates, if not of any officials. Similarly 


it must be said tliat after each groat dissolution in the eter« 
iial cycle of creation there may not be any vestige of actual 
creation the creative power might be in the 

potential state, but the Absolute Liord is there ever dwell- 
ing in His own divine Iieaven, always in the enjoyment of 
sportive pastime attended by His constant beatific associates. 

The tlieory about the Absolute Lord having a peculiar 
dress, decoration etc, and a transcendental supreme resi- 
dence of His own follows as a corollary from what is stated 
above. It will thus be clear how one apt ])hrasft 

reveals such aji astonishingly great volume of truths, 
and with what admirable subtlety the Vaisnava Philosophers 
care to analyse each word used in the texts so as to find out 
the real meaning that otherwise lies hidden to seekers after 
truth. The fall significance of the expression Advaya Jhana 
Tattwa may now be cousunimated as follows : — 

The Absolute Lord that consists of endless auspicious 
qualities, whose Saktis or potencies though endless in num- 
ber, for a clear conception to be made out to the int|uisitive, 
are broadly classified into three classes— Saudhinl, Sansvit 
and Hladini; equal to whom there is no other thing of the 
same or different category, in whome there is no difierence 
between the self and the body, between the different elements 
of the body; who is self-erxistent, who Himself is Truth, cons- 
ciousness and Bliss and whose body is made up of the same 
supreme ingredients of Truth, Consciousness and Bliss; who 
is preeminently bliss^ and the inexhaustible source of all 

1, This doctrine about the preomiueneo oE the Bliss attribute 
ill the Absolute, supported by various scriptural texts, fol- 
lows from the very wording’ of the Bhagavata Sloka. ten- 
dered into English the first line of the verse stands thus— 
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bliss that is to be found in the Universe; who is the greatest 
suminumbonum so to say reconciling and yet transcending 
within Himself all other summumboiiums conceived by other 
B^’^stems of Religion; who possesses a peculiar divine shapes 
dress, adornments and the like; who is eternally in the midst 
of ecstatic joy in the company of His own intimate associates ; 
who is adored by all — even by tbosa ascetics the fetters 
of whose Karoian have been rent asunder; of whom Brah- 
man and Paramatma are but partial aspects — this Absolute 
Lord is what is signified by the Phrase Advaya Jiulna Tattwa. 

Chapter II L 

THE CONCEPT OF BHAGxiVAN. 

From the second line of the verse it is quite clear that 
one and the same principle of Advaya Jnana Tattwa is 
differently manifested according to difference in the degree 
of realisation, and styled diff*er©atly as Brahman, Pramatma 
and Bhagv^an and n@ver as Jiva or individual soul. The 
term Brahman her© is to be understood not in the sense of 
Brahman or ultimate Reality which the expounder of the 

‘Knowers of truth and Eealisers of Bliss describe that as 
Tattwa which Tattwa (bliss) is Advaya Jnana^ The logical 
proposition stated here is ‘(which) Tattwa is Advaya Jnana^j 
and on the basis of the text ^ ^ 

I ST sT(^%sr% ii 

(Kavya Prakasa) the word Tattva stated first is evidently 
the Anxivada or subject, and Advaya Jnana the Yidheya 
or predicate terra. Prom the respective signifieaneo of the 
two terms Anxivada and Vidheja viz that the Annvada word 
stands Ime a siibstrat’Ufu for the predicate to inhere iu, some 
sortot x>ree.rniuGnce is no doubt given to the word Tattwa 
in the text. 
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..BmlimaTi Sufcra had in view, ; but .. in the. sense of Brahman 
as: understood by the followers' of ''the theory nf Abstract ^ 

■■'Monism i. e. Brahman as a Non-differenced Substance as Sain- = 

kara puts it. To avoid confusion, and for the sake of acciirac}?', 

Vaisnava' Philosophy uses the term.Para Brahman and .iden- 
tities it with the Ultimate Reality or the principle ofBhagaviln, 

To understaiid clea the course anr?' development of philo- 
sophic thought in the'sphere of Hindu' Religion., :„with special 
reference to the height ' of . refl'cctlon and realisation 
which the authors of Vaisnava Philosophy — -the constant as- 
sociates and, adherents of Lord-"'-Gou'rangft had renche(l, it is 
necessary, therefore .to explain in. sufiielent .detail the meaning 
of the three technical terms. Our next attempt therefore is 'j 

to giv 0 :an exposition of the concept of Bhagavan, 

In the Bhagavata 'Cult Bhagavan means tlie ultimate Rea- ■ ■ 
lit}?' or Advaya Tattwa. All the characteristics, therefore, of 
the Advaya Jiiana mentioned above apply to this concept. 

To explain more clearly and elaborately we might refer 
in the first plac3 to the Visnu Parana texts cited in the Bhag, 

Sandarbha, p. 50, Viz — I ' 

'qrr%'Tf?r?i^f55fn: II T%g 
1 5?rr'^s?ir5j ii 

TO I j 

T%#, TO tj^ri;ii q^JTicasr; 

II 5. fie— eti). • 

“That which is tlie snbjecfc matter of all the Ilpanigads and 
other scriptural texts, wdiich is non-manifest (to the gross- 
senses), d.uoid of old-age infirmity, iticonceivabl:*, not born, 
not decaying, not capable of being pointed out (by way of 
reference to any pei-eeptibie object), not haviii'jr any (gross) 
form, not endowed with hands feet etc. (earthly limbs), cap- 
able o! doing anything at His will, entering into anything 


I 
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and everything of- the Universe, eternal, the source of all 
beings, Uncaused, alWpervading. not pervaded by anything else, 
which is the highest and most excellent abode, %vhich is to be 
devoted to and worshipped by all desirous of release, which 
is the manifester of Paramatma, the halo of whose bodily 
lustre is what the Monistic theory describes as Biahman— - 
that is called Bhagavan. A little below the above texts, -in 
the same Parana we find the meaning of the constituent 
letters (Bha, ga, Va) of the word thus stated — wm 

II (citod in the Bhag. Sandarbha, p. 50) Th 0 
letter * Bha ' signifies the idea of sustaining and aggravating 
the real and natural devotional function in His own devotees, 
as well as of sustaining the whole universe in general ; the letter 
/ga' indicates that He by His own grace makes his devotee 
attain the Summumbonum called Premananda as well as the 
supersmsuo’js heaven-trio— -th?. abo:b of Himself; the letter 
* va ' implies that all beings ultimately lie with Him and He 
lies within all beingvS in the capacity of His own partial as- 
pect — Paramatma. The term *Bhaga' again implies the idea 
of eternal potency sufficient to conquer all beings, eternal 
influence (similar to the influenee of incantations and medi- 
cinal gems that find working in the phniomenal world), 
eternal fame for possessing all qualities of the mind, body and 
speech, etexmal prosperity of infinite varieties, Omniscience, 
eternal non-affectation by things oE the phenomenal world 

(cf- ^ ll 

w»t fcftiFTr ii— vismi. 

VI, 5 citnl in th-^ Bhag. Sandarbha, p. 51). Thera is a di.stinct 

Statement further that in Bhagavan exist only those sixfold 
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lorcllinesS'SS without the slightest tinge , of 'any gross quality 
such as is to be found in ^ the phenomenal world (cf. ■ 

i%5rT 

||— Visim. VI, 5, cited in the Bhag. Sandarbha, p, 51). ' 
On a careful examination of these lines as well as of what 
preceded in explanation of the word Advaya J nana Tattwa, we can 
arrive at some of the important characteristics of the concept 
of Bhagavan. The most important one — that which is the 
divstinctive feature of VaisiiA-va Philosophic thought is, as we 
have proved lots of ?nitl texts, that the Ultimate Reality 
has a form and body of its own. Tiiis form is that of a humati | 
b ling as appears from th3 t^xts— 

(Bhag. Ill, 2, 12), iTRwg«?Tsrr^ ij;!- 

?=fw'rfJT5firs^ (Bhag. XI, 6, 49), i|;% ^ 

VII. 15, 75, ‘'Para Brahman is a. 
much concealed form consisting of the sign of a human being)”, 
JTT!Tj%wrr«^i^3rii,(Bhag. x, 9, i4), 

JiT3^: (Bhag. 1, 1,20), ?rirr^(# ■«5?3jT5g?f ijt aniT 5ncii?flr— 
“There appeared the Absolute Being Krsna whose form is 
similar to that of a human being” (Visnu. V), 

tr^'raggf'InTR'r sttorhij: (Bhag. x, 69, 44). 

Ths Gopala Tapani ^ruti a’so says <h t Para Brahman is of th3 
shape of a cowherd (»TW%2?IiTia'fJT 

la Purva Tapani 12). It is to bs noted hara that ths theory 
about the Absolute having a body, which is so clearly develo- 
ped in Vaisnava Philosophy, is also indirectly hinted at in oth er 
systems of Keligion. The Christian Doctrine, for example, 
while stating about the Throne of Gwl, undoubtedly accepts thi.s 
theory though not explictly. In the Islamic Religion again 
we find an indication about the einlod'.edne&s of tl.c Absolute 
inas-mueh as Hazrat Musa even aft r r.alisng th' halo of 
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divine lustre could not rest satisfied biii longed after a further 
realisation, and, it is said, was subsequently favoured with a 
sight of the Lord somewhere towards the slope of a mountain, 
and forthwith b came unconscious and fell into a swoon owing 
to the ecstatic joy he f-lt. The theory about the human form, 
however, is established in the BhSgavata Cult alone, 

and we have reasons to accept this. Does not the Christian 
theory, while telling us that God created man in His own ima~ 
ge, indirectly accept the same view ? Irrespectively of any 
biassed commentary, the very word * image ' taken in its literal 
sense implies that God with the Christians also is of human 
form— that He is the Id'*al man whose true prototypes are the 
individual men of the world. The only difference is that the 
view is explicitly stated and elaborated in the Vaisuava Sys- 
tem, whereas it is tacitly assumed or implicitly stated in the 
Christian Theory. Again, from this very fact as wall as from 
the statement that our bodies are the temples of His Holy Spi- 
rit it is also evident that the Christian Theory sets before us 
a human life as tha fullest expr.^ssion and revelation of the 
nature and life of God. Probably this -night also be the 
view of the Vaisnava Religious system in asserting that the 
form of the body of the Absolute is similar to that of the 
human body. Although it is a fact that, so long as the Jiva or 
individual soul is lying encased in a body subtle or gross, 
there is no hope of any religious realisation, yet because of 
the theory of eternal cycle of creation and of the doctrine of 
Transmigration of Soul we cannot but admit that our soul 
residesj'in some form of body and we must begin our religious 
life in that very state — call it bondage or w’hatever else vou 
like ; and of all the varieties of bodily forms, our own experience 
tells us that the form of a human body is the best suited for its 
controlling principle — the soul to entertain an inquisitiven'3s>s 
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into ths knowledge of the Absolute and to that end to adopt all 

posaible means for throwing off the shackles of 83nsiioiis 

matter. One fundamental dogma common to all religious 

theories is that it is preeminently by self-resignation that 

we can aspire after reaching thekingdomof God, and this divine 

attribute is no where to be found in the same degree as in a 

human being — not even amongst deities who, being devoid of 

infirmity and consequently never losing the powers of their 

sense organs, are seldom expected to be averse to temporal 
enjoyments. 

To this doctrine about the Absolute having a definite 
form and body it might be objected that thereby the Absolute 
Being is reduced to a limited obj ct. To that our r^^ply is 
that though the Absolute has a definite form, yet He has the 
powers of assuming any form at any time at his own sweet 
will, and actualljr contains within Himself endless forms and 
bodies in a subtle state. In other words, He is eternally 
limited and unlimited at one and the same time. All contra- 
dictions merge in him, and conflicting attributes exist in Him 
in a friendly way as it were. Herein lies the inconceivability 
of His power, and hereby he is described as a Being absolutely 
different from any other being. Moreover, if He is limited, 
He is self-determined ; and self-determination is no where to 
be found in the things of the universe. It is to be distinctly 
noted in this connection that the similarity between the body of 
the Absolute and a human body is in respect of form only and 
not of the ingredient. While a human body is made up of 
sensuous matter, the body of the Absolute consists solely of the 
supersensuous. The Absolute is Satchidananda, or the three 

supersensuous :^elaments* of ^Reality, Knowledge and Bliss con- 
stitute His body. 

As regards the -potencies of the Absolute we have already 
indicated that the Absolute possesses Infinite powers wliieh 
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have been classified by Vaisnava Philosophy into three classes^ 
viz (a) Swariipa or Para Sakti, (b) Tatsstha or Jiva Sakti and 
(e) Vahirahga or Maya ^akti. These three Saktis are also ' 
styled in the Visnu Puraiiaas ’^nsnu ^a^'iti, Ksetrajha or Apara 
f^akti, and Avidya Sakti, To explain by way of analogy- 
just as the luminous substance of the sun appears as (1) the solar 
disc, (2) the individual rays and (3) the reflection, so the incon- 
ceivable power of the Absolute manifests in these three ways 
The Jiva Saktis correspond to the individual rays, and the 
Maya Sakti to the reflection. The smi contains within itself 
the individual rays, yet the latter is found to be scattered 
away from the receptacle of the disc ; similarly, Jiva Saktis, 
though ultimately contained within the same eternal reservoir 
Bhagavan (inasmuch as the Jivas are parts of Bhagavto as 
the displayer of the Jiva Sakti, having finite existence, finite 
knowledge and finite bliss) by reason of beginningless Karma, 
are scattered away from the original source. To explain 
further— Just as the individual raj^s having deviated away 
from the sun get their normal aspect suppressed by the refle- 
xion-force, which means that ‘the individual rays, though 
intrinsically of the same character, by reason of reflexion 
through the medium of ether primaidly and manifold objects 
seeondax'ily, appear to be 'manifest in diw^rse ways; similarly, 
the natural function of Jivas is to exist with the Infinite 
Existent, to know the Omniscient and to enjoy the Infinite 
Bliss ; and for the transgression of deviation away the Maya 
Sakti suppresses them by way of showing a diversity, which 
means that the same natural function common to all Jivas 
lies hidden under the cover of manifold miseries. It is clear, 
therefore, that the Jiva &ktis or individual souls from begin- 
iiingless time come within the clutches of Maya Sakti (^exeep- 


1. See Appendix. 


tion bsing in tlio case of eternally == released souk). 

The concept of Bhaga van thus implies that in this the 
highest stage there is a display of the Swarupa Sa-ktis ; and 
though Bhagavan is the original substratum of the Maya 
Sakti, yet owing to the inconceivability underlying the Swa- 
rupa Saktis He is not in the least affected by the effects of the 
Maya Sakti ; in other words, just as a snake shakes off its 
outer skin thinking it to be of no use, so Bhagavan shakes off 
Maya thinking that, of lordliness eternally and infinitely 
attained as He is, He has nothing to do with that useless 
Sakti \ If it be I'edargiied — why is it that Bhagavan does 
not display the other two kinds of Sakti ? The answer is 
this — He does it but not directly. The Chairman of a munici- 
pality directly exercises some functions and dedicates certain 
powers to some officers who in their turn are imtimatsly 
responsible to the Ohainn an. H3 is directly indifferent to 
the exercise of functions by the officers, and yet it is the 
fact that all functions lie concentrated in the function of the 
Chairman. Similarly, Bhagavan manifests the other powers 
not directly, but indirectly through the medium of His own 
partial manifest Paramatma and He remains indifferent to the 
doings of Paramatma — ^indifferent because in consequence of 
the display of vahiranga sakti by Pramatm^ there arises an 
effect, vix, creation, which however depends upon something 
foreign i. e. beginningless Karman done by Jivas in previous 
existences. Because the doctrine of Karman—- the doctrine, 
to be clear, of the totality of acts (inalien to the Swarufa 
^akti) done in previous existences from beginningless time 
appears in the forefront as a foreign element, therefore 
Bhagavan remains indifferent. This indifference explains 
the one supreme attribute of Bhagavan which consists in 
impartial benevolence towards all beings. 
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As already, pointed out the Swariipa Saktis .of, Bhagav&ii 
are classified into, three kinds vix— (a) Sandliim, (b_j; Samvit 
and Yc)Hladim. These threefold S iktis constituting the 
very self of the Absolute are, like the solar disc, the conceii- 
trated form of the endless forces that like radiating rays act 
in the whole universe consisting of individual souls and 
phenomenal worlds. So it is said in the Visnii Puraiia-— - 
Just as of a fire placed on a spot the lustre radiates and. 
spreads in inanifold directions, so the universe existing in 
manifold names and forms is but the scattering forces issii^ 
ing out of unlimited reservoir of forces, i. e. of Para Brah' 
man ^ 

The Sriiti also says 1%^!% 

(Sveta. V, 14; i, e. Para Brahman is a selfiuminous subs- 
tance whose light of forces illumines or manifests the whole 
universe. This endless storehouse of Saktis is eternally 
concentrated and eternally radiating. Concentration and 
radiation are eternally going on simultaneously, and such 
reconciliation of contradictories, no where else to be observed, 
is possible only because of the inconceivability of the power 
of Bhagavan, and inconceivability consists in nothing but 
the capacity for efiectuating what is otherwise and else 
where impracticable. 

With this inconceivability ( ) 

of Bhagavan Vaisuava Pliilosophy establishes an inseparable 
connection of the fact that in Him the fullest development 
of the sixfold lordliness is eternally attained. Ttiese six 
lordlinesses have already been explained as infinite power 
of controlling all, infinite power for doing things that like 
the effects of medicinal herbs and gems etc. look like miia- 
cles, infinite good name, infinite splendour, omniscience, 
and eternal unattachment to the effects of Maya. The 

' 1. Appe'ndix. 
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display of these lordlinesses is made by Bhagavan in iimBy' , 
ways; and ■ the stage which is the object of worship 
and meditation according to the BhSgavata Cult is that 
in which even in the display of lordliness there is always 
a graceful charm (Madhurj^'ya bhagavattasHra, Oharita- 
mita). Lordliness is also displayed by what Ellmaiiiija 
describes as Narayana— the Absolute in the supersenBuous 
heaven called Vaikuntha, but this is not the highest object 
of devotion according to the view of Bengal Vaisnavism 
which says that ecstatic bliss or the greatest summumbonum 
consists in devotion to that stage of the Absolute whose 
display of lordliness is always guided by a graceful 
charm. 

The three Saktls — their gradation : 

In the elaboration of the meaning of Advaya Jhmia 
Tattwa it was already pointed out how the Bhagavata Cult, 
while recognising that the three Swariipa ^aktis are eter- 
nally co-inhering in the Absolute Being Bhagavan, gives 
some sort of prominence to the Hladini SaktL The con- 
cept of this Hladini Sakti necessarily involves those of 
Reality and Knowledge. Instead of, therefore, saying that 
the Absolute as Bhagavan revels in the eternal manifestation 
of the three Swarupa Saktis, we should better say that 
He revels in Hladini Sakti, the more because by such state- 
ment the prominence attached to this Sakti would be 
clearly made out. This very idea is clearly stated in the 

Bhngavata text— 31^: trci I 

mm ii — 

“You are the ultimate embodied Reality i. e. Bhagavan, 
lying in a realm far beyond the region of Maya i.e. not in the 
least afiected by the effects of May^ on account of yoiir own 
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Chit Sakti^ ( here indicating all the three ^aktis combined ), 
and you are eternally lying in your own fullest realisation 
of your own Bliss'*. According to the conception of the Swa- 
riipasakti already indicated this Hladini Sakti must be under- 
stood here to be in the state of eternally concentrated foriiij 
and because concentrated therefore having a shape or body, 
just in the same way as water concentrated assumes a defi- 
nite shape called ice. And so theUpanisad texts unambigu- 
ously state — BVibs is the form of the 

Absolute” where 

the word clearly implies the idea of concentration as 
well as erabodiedness. 

The same Ultimate Realit}^ orSuprerae Being is described 
elsewhere in theUpanisad text as 

The idea contained in this text is the most vital 
point in the system of Vaisnava Philosophy; of the many cen- 
tral ideas it serves as the pivot upon which the whole theory 
about the concept of Bhagavan hinges. It is necessary, 
therefore, to enter into a detailed examination of this text. 

The first question that arises here is — “What is it that 
the term Iia«a signifies ? Is Basa a substance or an attri- 
bute” ? In all tlm Natural Sciences it. is clearly described 
as an attribute. Thus in the Charaka Samliita we find 
5!T4f (Satrasthana, ch. I, 51 ) 

“Basa is that which is the object of the sense of taste, its 
substance is water and earth; here it is clearly described as 
an attribute. Again, elsewhere in the same Samhita we find 
1. Althougfh aceuraiely speaking ‘Chit' means the 

ti which is but one of the three swanipa Saktis, yet in the 
Bhagavata as also in the ant horitative treatises on Bengal 
Vaisaavism (the Satsandarbha inelnded) we find the word 
often used in the sense of the three swanxpa Saktis combined 
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srri^ ?:?=r: j[5?i “K«ara ie not Ra^a beca- 
use it is a substance i. e. Rasa is not a substauee but an attri- 
bute”. And this follows from the distinctive meaning of the 
two terms substance and attribute, viz, that a substance is 
that in which Karma and attribute co-inhere, and 

which by itself on account of the Samavaya relation 

produces an act, whereas an attribute is that which by way 
of its inhering in a substance makes the Samavaya relation 
posited and which itself has no act 

^ I ^ Sio?}' 3 R^: || P. 26, 

Charaka Samhita, Harinatha Visarada’s edition). The term 
Rasa therefore implies that attribute of a substance which is 
preceived by us by means of our sense of taste; and this per- 
ception arises in six different ways — hence the science of 
Ayurveda recognises six rasas. One thing however is com- 
mon to all these sixrasas viz pleasurableness as the after 
effect. That sweet is pleasurable is admitted by all; bitter, 
sour and other rasas also are pleasurable in-as-much as, if 
properly applied, they do good to the bodily system. Sweet 
again is not always pleasurable, but under certain restrictions. 
So is the case with the remaining five. Briefly .speaking, 
pleasurableness arises as an afser effect but subject to certain 
restrictions. 

In the spheres of Poetry and Music, again, the term Rasa 
has an allied significance. Poetry is defined by rhetoricians 
as a collocation of words of which the essence is rasa 
^^31% Kavya PrakAsa). Music also is similarly 

defined. There is similarity as well as difference between 
these two — similarity because in both the existence of rasa 
produces pleasure, difference because the pleasure arises in 
the two cases in different ways. 


Thus to all the three rasas as defined in Physical Scien- 
ce, in Poetry and in Music one thing is common, viz, pleasur- 
ablenevSS. !Now we arrive at a suitable definition of rasa 
viz “that it is m attribute whereby our rational principle 
feels pleasure”. The next question is ‘ Is Rasa an attribute 
inhering in a substance lying outside our selves ? Philoso- 
phers of the Sensational School like Locke, Hume and others 
would at once say* No.’ Leaving aside a discussion of their 
theory, we, believing in the theory of things-in-tliemselves, 
should say that Rasa is an attribute inhering in a substance 
outside our selves, and it is an attribute whereby pleasure is 
felt. The qualit}?' of the pleasure varies no doubt, but this 
variation depends upon some other condition or conditions. 

The pleasure however which is produced by the Rasa 
as defined above is a finite and transient one for the simple 
reason that the attribute itself is a finite one and the con- 
ditions are not permanent. If now we substitute the words 
Infinite and Eternal, we should define Rasa as that Infinite 
attribute whereby Infinite and Eternal pleasure is felt. ^ 
This infinite attribute can belong only to Bhagavto — the 
Absolute. Thus Rasa is nothing but the Hlddini Sakti 
explained before. And because in the Absolute there is 
the relation of difierence and no)i-difterence between subs- 
tance and attribute, between self and body, therefore the 
Absolute Himself also is styled Rasa or Rasaghana 
in the scri[)tural texts. In other words, Rasa is the 
ingredient of the body of the Absolute, Rasa is His attribute, 
and He Himself is Rasa. Again, the Ii finite pleasure is felt 
by whom? Surely by the Infinite Self; therefore the 
Absolute as P>hagavan is also called the enjoyer of Bliss-H ^ is 
Rasika, nay, He is the transcendental Rasika because of the full- 

1, See Appendix. 
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est realisation of the’ bliss. 

Tiiming next our attention to the derivation of 
the word we would arrive at a deeper meaning. The term 
Basa in Saroskrt is derived from root (to enjoy) by the 

addition of the sufBx in or also 

from causative wifeh the suffix in When 

in the word ^ would mean the Being (Highest 

Self ) that is to be enjoyed 

--the object of enjoing, hence the Substance i. e.—Brahman 

( ^;in in which inheres bliss, and this indicates 

the stage in which the individual soul has got a desire for 
attaining Bliss by way of self-realisation but not has actually 
attained it. When in the word would mean the 

act of enjoying bliss, and the sentence % xt* 

would mean *He (Brahman) is the act of enjoying bliss*. 
But here comes the anomaly ‘ How could the Absolute 
Being, who is decidedly a substance, be an act V The ano- 
maly, however, can be explained away by the fact that 
when a being, the subject of the act of devotion, by way of 
realisation attains the state of very great buoyancy in ecsta- 
tic bliss, he would be in the midst of such an uuiterrupted 
flow of enjoyment that his attention towards the object of 
Bliss Would be temporarily suspended as it were. This 
stage of supersensuoiis emotional feeling has indeed no 
panallel in the world’s history of religious feeling and can- 
not be adequately described in words. Yet, somehow to 
give an idea, we might venture to say that to this stage 
may 1)3 regarded as somewhat similar the stage of spiritual 
exaltation or ecstasy — the final goal of Neo-Platon'c soecu- 
lation ; but, wliile with the Neo-Platonists in their utter 
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zeal for a purely monistic conception the state of ecstasy 
is described as * that in which the last distmction of sub- 
ject and object vanishes and thought 'dies away into feel- 
ing and the finite spirit in its striving beyond itself is lost 
in God', the dual istic theory — ^^more accurately speaking, 
the Achintya Bhed&bheda theory— of the Vedanta, on the 
other hand, consistently with its own doctrine recognises 
only a temporary suspension of the distinction between 
subject and object. Such suspension again takes place only 
at the stage in which the bliss enjoyed by the ideal devotee 
like Radha attains the highest development called Maha- 
bhava. It is this very point which is referred to in the 
Charitamrta Text- 

Pahilahi raga nayanabhahga bhela 
jAnudina vadhala — avadhi na gela. 

Na so ramana, na ham ramaiii. 

Duhumana manobhava pe.%la j.^ni, 

(Chap, VIII, Madhya Lila), 

in which the third line really means, as different from tht 
interpretation given by many commentators, that wlien 
Riidha manifests her Maliabliilva ecstasy, she is in the 
midst of such an uninterrupted flow of supreme joy that 
the distinction between the subject Radha her- 

self as the subject of the act of devotion) and the object 
(Absolute Lord Krsna — is temporarily suspended as 

it were to yeild place to one serene expanse of bliss-enjoy- 
ing purt.^ and unmixed. And because the Mahahhava feel- 
ing does not manifest always, the underlying real relation 
of dtmlism between the Absolute and the devotee remains 
intact. 
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Lastly, accordiog to the third derivative ' meaDing . the 
term Rasa means ‘that which makes others enjoy’* in other 
words, the Absolute Being as Bhagavan not only Himself 
enjoys eternally Infinite ecstatic Bliss but also makes 
others ■ enjoy the same by means of His Rasa attribute or 
Hl^dinl &kti. This meaning lying thus hidden within the word 
Rasa is made explicit in the line of Sruti Text 

This (individual soul) becomes full of 
(supreme) joy by attaining Him (Rasa)”. 

From the above it appears how one apt word Rasa is 
Eo pregnant with deep meaning and contains in a nutshell, 
as it were, the whole theory of Vaisnava Philosophy about 
the Concept of Bhagavan. And this important fact that 
Bliagaviln is Rasa or Bliss embodied is to be accepted the 
more because by its admission we can arrive at the b(Si 
theory of creation. To this effect, the text 
is immediately followed by the text ^5 ST(3(|^f!L 

would have 

breathed, who would have lived, had this Akasa not been 
consisting of eternal bliss”? Now the word 
derivatively means ^ ^ 

i. e. ‘ One who is absolutely luminous ail around, 
hence the Absolute Being who alone is Himself luminous 
and by whose light the whole universe is illuminated.’ 
The word must be taken here in this root-sense, otherwise 
the whole context would be unmeaning. ^ Thus the idea 

contained in the text comes to this — The universe is created 
and alive only because the Absolute consists of Bliss. 



1. That the woid Akasa in the Biiiti text does not mean the 


elemental akasa but refers to Vishnu the Absolute Being is 
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There is indeed no doubt about the fact that both Infinite 
Beason (Pilma Chit) and Eternal Bliss are the inseparable 
attributes of BhagavUn, still a most satisfactory explanation 
of the riddle of creation is possible only if wo look to the 
attribute of Bliss. This point will be discussed in detail 
later on. 

The theory of the Absolute having attributes being thus 
clearly proved by means of a good number of texts, it neces- 
sarily follows that He has a peculiar dwelling place and dis- 
tinctive complexion and decorations which are all transcen- 
dental and not different in any way from His Swariipa Sak- 
tis or Bliss. Followers of the Monistic theory of Sara kara in 
their exposition of the philosophy of the Upanisada might 
urge that “ God s dwelling place is the heart of man''. But 
the statement can at once be retorted by saying-— 

‘‘Well, your Brahman (if by God you mean Brahman 
which you really do) is devoid of attributes, how 
can it then have a dwelling place ? Having a dwelling 
place is no doubt an attribute and thus your exposition of the 
philosopliy clearly exposes your own inconsistency". Besides, 
no body if true to his own consc'ence can positively assert 
that this is ‘the' philosophy of the Upanisads. Even if one 
be not at all inclined to accept the supreme authoritativeness 
of the BhUgavata, still he can never say that the theory of 

also the view of Madhwaeharyya as appears from his com- 
ment on Ved., Sutra I, I— 22, 

ST 3 fr '‘wm mwm 

3FT !Tn% JT 4. 

T%5=g to ^ 

Q:^-S5T??r: i” 


Alwtraci Monism is the philosophy of all the Upanisada Ir- 
respectively of' the Bhagavata texts all that can possibly be 
said is that this is the apparent view of some of the Upanisads 

blit not of all 

The real point however is that there is truth in the above 
statement of the opponent theorist, but not the whole 
truth. The concept of Bhagavau according to Vaisnava Phi- 
losophy clearly implies that He dwells in the heart of man 
not as Bhagavanbut in His partial aspect Paramatrna. The 
recognition of a dwelling place otlier than the heart of man 
and far beyond the sphere of the phenomenal worlds is what 
the Bhagavata Cult emphatically makes, and that in agree- 
ment with various scriptural texts. Thus the Chhandogya 

text ^ I 

^ ^ ( VII, 24) dearly says that 

the dwelling place of Bhagavau is that which is wholly made 
up of His bliss and so is eternal; how can this be known 
to those who regard the Vedas as solely aiming at acts or 
sacrifices V 

Scriptures on the concept of Bhagavau: — 

We have already said that the concept of Bhagavan ini', 
plies that in Him all contradictions mei’g.i and conflicting at- 
tributes exist in a friendlj^ way. This is evidenced by the 
following Sruti text cited by Madhw?icharyya in his commen- 
tary on the Vedanta Sutra-I, 3-12 — 

?7WJTr-S3?rrT^ sqw^r 5ft T:T%«rrf5 f%5«; ^ori 

^ Absolute) is not large, not small, 

not-mecliiun, medium, not- pervading, pervading, primeval 
(i. e. beginning), iiaving no beginning, not the universe, the 
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universe, with attributes, without attributes. To reconcile 
these contradictions we cannot but admit that the Absolute 
is the highest of all and at the same time accommodates Him- 
self in the heart of a devotee— the heart which is a very 
small thing measuring only two fingers. He is eternally 
in the human form (and hence, limited), and at the same time 
in His aspect of the Immanent Kegulator pervades the whole 
universe of beings; He is transcendent and immanent 
simiiitaneously; He, having eternally subjugated his own 
Maya Sakti, is beyond the sphere of the Gimas — Sattva, 
Rajas and Tarnas, and consequently does not possess the at- 
tributes inhering in the phenomenal objects; and yet at the 
same time possesses numberless auspicious qualities.” This 
text thus clearly falsifies the theory of the Absolute as a non- 
difierenced substance as propounded by Samkara and others. 


The same idea also occurs in the Nmimha Tapani Sruci- 



in which the several attributes are affirmed and denied simul- 
taneously of one and the same Absolute. The Brahman Pu- 
rana again states ^jhat ‘He, the Highest Person, by reason of 
His Lordliness, consists of contradictory attributes viz that 
He is not large, not small, the universe, and not -the universe. 

Against the viow that the Absolute is without name, 
form, body, senses, act, etc. it might be urged that if the Abso- 
lute is such a Being, how can the texts 

(Sveta. VI, 19) be explained? Undoubtedly these texts oc- 
cur in the same Upanisad, and consequently the subject matter 
is oue and the same Absolute. The several attributes viz 


liavifig* acts, form, desire, sound efce are affirmed and denied 
ot one and the same XJItiniate Reality, The only way to 
reconcile these contradietory statements is to take the terms 
ill different senses in the different texts. Thus we should 
say that though the conception of such name, act, quality etc 
as are associated with phenomenal objects does not apply 
to the Absolute, yet the Absolute holds these very 
things of an altogether different character. In the 
phenomenal world, for example, an act means an exertion in- 
tended for the removal of some want or uneasiness felt by an 
entity; and because the Absolute is that in Whom all desires 
are eternally fulfilled to the fullest extent, He can never be 
doing such acts; all His acts sponteiieously follow from the 
highest exuberance of eternal infinite bliss simply as sports. 
Similarly, a form means whatever in the phenomenal objects 
is pereceived by the sense of sight which is not selfluminous, 
and consequently this cannot apply to the Being who is Self- 
luminous This very fact clearly explains the reason why 
the Absolute is called in some texts having no name 

i. e. having no such names as we find in the phenomenal ob- 
jects. His name being thus absolutely different from the 
names of phenomenal objects is not different from His intrin- 
sic seif of Bliss. So the Sruti says ^ 

^TSTTirl; i ^ era; ^ ( Quoted 

ill the satsandarblia ), in which the name of Visuu is descri- 
bed as His Chit Sakti and is such that its very utterance, 
full or partial, with or without consciousness of its significan- 
ce, arouses an inclination towards His devotiGn, 

About his lordliness and hidden prowess the text is 

(Maitr. 

7, 1). '‘He — This One (of the upanisads) is the controller of 


all, the lord of all, the master of all/' The fact of His eterni- 
.ty is strengthened by the Mahopanisad text— g* 

He creates through Brahma, dissolves through Rudra; He 
indeed is uncaused and non-decaying, He is Hari — the High- 
est , and consisting of the greatest bliss/' 

Recapitulation: — 

Summing up the above statements we can finally arrive at 
the concept of BhagavS-n as explained in the Bhagavata Cult. 
By Bhagavan is meant the Highest Being or the Higheatstage 
in the hierachy of spiritual manifestations of the Absolute 
as proved by all scriptural texts directly or indirectly. He 
has a form and body similar to that of a human being. His 
body is wliolly made up of the sole ingredient of blifs or 
Rasa which involves the two other supreme elements of 
Reality and Knowledge. Though He possesses endless pow- 
ers, Yet He eternally revels in tlie display of His Hladini 
Sakti or Rasa. He is eternal and the most primeval source 
of all bliss. He is selfexistent and self-luminous. He is 
the cause of creation etc. of the world not directly but 
through His partial manifest Paramatma— the Immanejit 
Regulator of all beings. He Himself is indifierent to 
creation, and as such is impartially benevolent towards all 
beings. His sole function is to revel eternally in Infinite 
Ecstatic bliss and by His own Rasa or Hladini Sakti to 
make others enjoy bliss. In Him all powders — all the 
sixfold lordlinesses have eternally attained the fullest 
development, l)ut His display of lordliness is always guided 
by a graceful charm, and as such He is preeminently and 
primarily Bhagavan or as difierentiated from 

Nai^ana who also is styled Bhagavan. In short, He is 
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our Highest Object of worship and devotion, blending in 
Himself the superlatives of all that we reverence as great 
and good — nay, of all that we love. He is the greatest loving 
Deity of Vaisiiavas. He is ever unknowable and inconceiv- 
able, and yet knowable and enjoyable only through His 
grace and benevolence. No philosophy, however lofty, has 
ever been or will ever be able to describe Him. No price, 
however great, has ever been or will ever be able to pur- 
chase Him. Faith — simple faith, steadfast adherence, 
insatiable hankering—this alone can realise Him, this alone 
can conquer Him, this alone can shake His indifference, this 
alone can compel Him to do anything and everything even 
against His will and conscience, this alone can bring Him 
down oven to the most horrible hell. He is the greatest 
of all-the sole independent master of all, but there is one thing 
that He Himself also acknowledges as greater than Himself, 
as His master-and that thing is a devotee — a fervent devotee 
who loves the Lord not from any interested motive, but 
simply because He is eternal Love. 


CHARIER IV. 

THE CONCEPT OF BRAHMAN 

The word Brahman, being derived from root brnh (in 
the non*eausal as well as in the causal state), means that which 
is the greatest of all and makes others great, (ef. 

'^5) In this sense it 

appliesonly to the Ultimate Realityor the Highest Person in 
whom there is the eternal simultaneous display to 
the fullest extent of the tliree-fold f'aktis. Such concept 


1. Bee Appendix. 


of the Hiofhesfc Person, we have shown, is the same as the 
concept of Advaya Jfiaiia Tattwa Bhagavan. The word 
Brhaman, therefore, in the derivative sense means Bhagavan, 
and to avoid confusion we have applied the term Para Brah- 
man to Bhagavan. But in the Bhagavata verse ®tc. 

besides the term Bhagavan there are also the two terms 
Brahman and ParamatinA Evidently, therefore, is some 
distinction between this term Brahman and BhagavUn. 
What, then is the significance of the concept of Brahman 
according to the Bhfigavata Cult ? 

The concept of Brahman, which appears as the product 
of Sainkara’s exposition of the philosophy of the UpanL>ads, 
anay be briefly indicated as follows — “ Whatever is, is in 
reality one ; there truly exists only one Universal Being 
called Brahman or Paramatma or the Highest Self. This 
Being is of an absolutely homogeneous nature, it is pure 
Being, or, which comes to the same thing, Intelligence or 
Thouglit (Chaitanya, jMna). Intelligence or Thought is 
not to be predicated of Brahman as Its attribute, but con- 
stitutes Its very substance; Brahman is not a thinking 
Being but Thought Itself. It is absolutely destitute of 
qualities; whatever qualities or attributes are conceivable 
can only be denied of It’\ The BhSgavata Cult describes 

this Brahman as the bodily lustre (cf. 

etc.-3rd sloka, Adi Lila Gharitamrta) 

or a partial manifestation of the same Ultimate Reality 
Bhagavan — the stage in which the display of the endless 
auspicious qualities or, brit.fly speaking, of the three Swarfipa 
paktis is not perceived. To explain by way of analogy— 
A B[)eaker means one having the power of delivering spee- 
ches ; but this power of speech sometimes remains latent 


or ill a potential state, and sometimes in the state of actual 
manifestation. Thus one and the same person is said to 
have two states — the Nirvisesa state when he does not 
speak, and the Savisesa state when he actually delivers 
a speech. Similarly, what the purely monistic theory 
describes as Brahman is the Nirvisesa state of Bhagavan, 
while the stage of Bhagavan is one in which there is 
eternally going on the fullest display of His Saktis. And 
because the Ultimate Reality is the same, and His powers 
are eternally infinite, we should never attach non-eternity 
to Brahman. Both the states being eternal, we cannot but 
admit that while Bhagavta is in the fullest display of His 
Easa there is also the non-displa}^ of H's attribut':‘‘S eternally 
going on simultaneously; and to realise the one or the other 
depends upon the relative superiority of the Jiva, caused by 
an explicit or implicit practico of the Cult of Bhakti. 

It is evident, therefore, that the distinction between Bha- 
gavan and Brahman is not absolute but one of degree only, 
and this is indicated by the word in the verse. Eeli- 

gious minds there may be many, but the capacity for realisa- 
tion is not the same in all. Some being fortunate enough in 
having been able to practise the cult of Bhakti through the 
grace of Bhagavan realises the Absolute as Bliss-embodied in 
the form of a human being and in eternal display of His Hla- 
dini Sakti; while others not yet so fortunate realise only the 
bodily lustre of the same Bhagavan- without realising the dis- 
tinctive features, potencies, dwelling plac*^, associates etc. To 
take another example— To two observers taking their stand 
on the same spot one and the same tree appears difierently 
viz, to one having the normal power of sight as a thing con- 
sisting of branches, leaves, flowers fruits etc., to the other suf- 
fering from a defect of eyesight as a mere hazy substaiic oi 


to tlie same obs 9 i*ver one and the same tree from a distanee 
appears as a mere tree and when in nearness appears dsfinitely’ 
as this tree — ‘Say, mango, having such and such branches, leaves 
etc, and the tree will ever appear to him as a mere tree and 
not recomis}d in full if the observer either has not the capa- 

■■ o 

city to near it or having the capacity does not care to approach 
for the purpose of full recognition. Whatever the case 
might be, this much is certain that the sight of the tree with 
full recognition is superior to the sight as a mere tree. Simi- 
larl}?’, in the sphere of religion one realises the Absolute as Bha- 
gavan, while another as Brahman; and the latter, it might be, 
has not yet the capacity ( i. e devotional practice) but may 
afterwards attain it, for realisation as Bhagavan, or he might 
not care to realise as such even being possessed of the adequa- 
te means for such realisation. Whatever the case might be, 
there is not the least doubt that realisation of the Absolute 
as Bliagavan is superior to that as Brahman. 

This very fact viz that in the two stages of manifestation 
thei’e underlies the same princijele of Advaya Jfiana Tattwa, 
and tliat Brahman is the bodily lustre of the self = luminous 
limbs of the embodied substance Bhagavan, is clearly stated 

in the Bliag. texts 1 

II 

5^!Frsr«r: 1 il (Hi, ss, 

H2~SH). The meaning is this — Of the two kinds of religious 
practice viz the Bhakfei Cult and the Jhana Cult, the object is 
one and the same i. e. Bhagavan — as Bhagavan in the one case, 
as Braliman in the otlier, just-in the same way as one and the 
same substance m 1 : appears differently in contact with the 
dirt'U'uit suise oigans viz as white in contact with the suise 
of sight, as sweat to the taste, as cold to the touch, and so on. 
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The same idea also occurs ia the UpaHisad Text — ^ 

^ 5 = 5 ^ sn%sT 5 ^ sr%^ 

gi?i 5 wiQr<'a: 5^ ST%ST JT?: 5^ srf^ST aiir 5=5# 

and that very idea is echoed forth in the Gita text— 
3§r!!fr H: sr^rsn?!; (XIV, 27 ). The line of the Gita is to be 
read along with the verse that precedes-jqi^g ^T5gTt% ^ t ^ 

I ^ g5!5T5J: ^TJT^rflcrR; 11, 

and the meaning is this — Bhagavan says — ‘Whoever is devo- 
ted to me by means of an unchanged union of Bhakti can 
surpass the three giiuas— Sattwa, Rajas and Tamas (1 e. the 
miseries of mundane existence) and attain the nature 
(similarity in some respects) of Brahman “If to this it be 
redargued 'Well, how can your devotee-how can one practi- 
sing the Cult of Bhakti — attain the nature of Brahman — the 
Pure Being or Homogeneous Substanca-when that is possible 
by realisation according to the Cult of Jnana. ? To that in 
reply Bhagavan says — ‘ Because I am the substratum of 
Brahman’„d 

In the Taittiriya texts cited above, in connection with 
the nature of Purusa or human personality, the heirarehy of 
suhstratums consisting of five stages is stated in five Anuva- 
kas, after which in the sixth Aunvaka is given an account of 
Brahman and the subject matter terminates in tlie seventh 
Anuvflka with a description of the Absolute as Rasa or con- 
sisting of Bliss in the fullest display. From this as well as 
from the Vedanta Siitra l. ‘3 ),^ the 

1. See Appendix. 

2. The Sutra, accordinjE? to all the commentators, means that 
the s(df consisting of Bliss is the Highest Self on account of 
multiplication. * The Section of the Tait. Up2, sa^s Rama- 
nuja, ‘‘which begins with the words 


only conclusion we can arrive at is that the Absolute as Anan- 
damaya Puriisa or Rasa is the highest substratum and as 
such is higher than Brahma the non-difFerenced Substance, 

As is stated above, there is no absolute distinction between 
Bhagavan and Brahman both being eternal and Infinite, and 
consequently by descinbing the former as the Pratistlia of 
the latter (in the Gita text that the 

author really means is that the difference is in I'espect of mani- 
festation only. Holders of the purely monistic theory might 
interpret the word Pratistha to mean ' image': to that our 
reply is— Brahman in their view having no form or body can 
by no means have an fimage'. If, for argument's sake, we subs- 
titute for the word PratisthS, its synonym Pratima then also 
the same conclusion would be arrived at; for the word 
derivatively (sr^ ^ m 

) means ' that which limits itself and appears 

and terminates with the sloka 

arrives at bliss supreme and not to he surpassed, by succes- 
sively multiplying inferior stages of bliss by a hundred; 
now snch supreme bliss cannot possibly belong to the indi- 
vidual soul which enjoys only a small share of very limited 
happiness mixed with endless pain and grief; and therefore 
clearly indicates, as its abode, the Highest Self which differs 
from all other seifs in so far as being radically opposed to 
all evil and of an rinmixed blessed nature/^ Moreover, as 
Hankar puts it, such meaning of the sutra follows from lots 
of Scrip, texts, eg., ^ gjgrrq- ii^r- 

jt m W 

rfnrfw viw, q:!TJTRSf5R'PTcirRgTO5f>TJTFT, 

^R?t5r§n!jrRgrTqc,.: wr# 5%r s^rsTRf^, 

RfRRR't ^ 


as such in the shape of Brahtnan ; in other words, Bhagavto 
while appearing as Brahman has not' His infinite attributes 
concretely displayed, and this non == manifestation of the distinc- 
tive attributes constitutes the limitation, so to say, of Bhaga- 
vS-n, and because in Brahman the same unlimited powers of 
Bhagavan lie in a potential state the limitation is to be under- 
stood in respect of the realisation of the devotee. 

From the above arguments based upon various scriptural 
texts it clearly follows therefore that^ Ultimate Reality 
called Advaya Jhana Tattwa or Bhagavan is the Highest 
Substance and hence is the Substratum of the concept which 
the theory of Pure Monism like Samkaras describes as Brah- 
man which Brahman according to Vaisuava Philosophy is 
nothing but the eternal lustre of the blissful body of Bhaga- 
van. And so the Charitamrta text in the explanation of the 
verse etc. runs as follows :~ 

TMiara angera Suddha Kiranamamlala 

Upanisad kahe tare brahman sunirmala 

Charmachakse dekhe yaichhe Siiryya nirvisesa 

Jn^namarge laite nare Krsnera visesa 

The Upanisad calls that Brahman the Pure Being which 
is the supersensuous lustre of the body of Bhagavan, Just 
as the gross sight of a human being perceives the sun only 
as a heap of lustre in which there is no manifestation ol the 
attributes, limbs etc of the sun as a deity, so also the Cult of 
Jfiilna realises only the bodily lustre of Krsna and not Him 
as displaying His attributes, limbs, dwelling place, associates 
etc.” The same idea is echoed forth in the Brhma Samhita 


text — 


»fi[i%s?rrr^p^ cTfff vrrnw ii ( v, 46). 


Chapter V. 

THE CONCEPT OF PARAMItMA 
In our explanation of the concept of Advaya Jrlana Tat- 

twa or Bhagavan, it was clearly stated with sufficient elabo- 
ration that BhagavSn, although He is the Highest Reality or , 
the Absolute of Absolutes, eternally revels in the fullest dis- 
play of His Swarupa Saktis that find their culmination in 
Bliss, and that He displays His Vahiranga Sakti i. e. is the 
cause of the origination, sustentation and dissolution of the 
universe not directly but through the medium of His own 
partial manifest — the highest Incarnate so to say — Paramat- 
ma. If, now, we want to have a clear exposition of the con- 
cept of Paramatma, we should first of all look to the Bhaga- 
vata texts — 

%5r^ ^fr^T 5^; sqritrsr: 

srRr?I?irf II 

(V, 11, 12-13). 

The underlying sense is this-Paramatma is the most 
primeval, the uncaused cause of the creation etc. of the phe- 
nomenal world, absolutely self=luininous, ever remains the 
name without undergoing any change and is thus devoid of 
nrth, growth and decay, and is the Lord of Brahma and ' 

others. He is the Immanent Regulator of, and is cognisant 
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of everything in connection with, the Jivas or individual 
souls, and being but the partial aspect of Bhagavan is endo- 
wed with the sixfold lordships. ThoughasthelmmanentRegu- 
latorHeiseternallypresentintheheartofallcreatedbeings- 
the effects of His own Maya Sakti, yet He is notin anyway 
affected by Maya, and hence ever manifests Himself in the 
midst of His own intrinsic selfhood. 

He is the greatest and most impartial witness to the do- 
ings of all beings, and, subject only to the law of retribution, 
^ He directs them to a diversity of activities, (cf- 

^ vifTf I 5^: 

q'?;; iij Gita). Though both are indestructible (aksarah) 
ever retaining their sameness, Pramatma is to be carefully 
distinguished from the indestructible and Kutastha Jiva as is 
evident from the word in the Gita texts— 

I 5ar^fr% sjfrrfjr 

11” the very word in the 

f text implies further that Paramatma ever retains His State 

of Savisesa Brahman and is thus to be distinguished from 
ISfirvisesa Brahman.^ 

He is called Vasudeva inasmuch as He pervades and is 
the support of all beings and knowing full well their all He 
is preeminently the ‘Ksetrajfia We say ‘preeminen- 

tly called’ because, as appears from the Gita Texts, Jiva or indi- 
vidual soul also is called Ksetrajfia Atma. The word Ksetra 
( body or corporeal frame, and because the ra- 

tional principle called Atma lies at the root of all mental 
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phenomena that take place by reason of certain processes go- 
ing on within this organic system, Jiva at this stage of its 
accidental resort in the body is called Ksetrajha or * one 
having knowledge of the bod3^’ “ But it might be urged, 
the individual soul possesses knowledge of other bodies as 
well, how then is it called Ksetrajfia ? ” Indeed the Jiva 
possesses knowledge of a few more bodies; but the number of 
such bodies is almost nill in comparison with the unlimited 
universe; besides, in the pieces of knowledge that thus accrue 
to the soul there is no simultannty, for Jiva is not all-per- 
vading. Briefly speaking, owing to the firiitude of the Jiva 
the knowledge it has is no doubt limited and since such 
knowledge is not at all possible unless the Jiva lies within 
a particular organism, Jiva is technical]}^' called Ksetrajha, 
This Ksetrajha — attribute however is only a relative one 
owing to the fact that the Absolute Pramatm^ pervading 
simultaneously the entire universe is the Immanent Regula- 
tor of all beings, and if any being is to be absolutely and 
really called Ksetrajha, it is Paramatma. So it is said in the 

Gita Text %3r|r3r|r fif q'Tf^lTR IT# JTJT ( XIII, 2 ); in other 

words, whatever knowledge there is in the individual body 
caused by the rational principle and the sense organs and 
whatever distinctive knowledge the individual soul has of 
its own accidental dwelling place—the body is due to a bit 
of the Infinite knowledge constituting an attribute of the 
Absol 11 te Prainht ina. 

That Paramhtma is a partial manifest of Bhagavhn ap- 
pears from numerous texts. Thus in the Git§. Text — 

t% rrartsr i 

^ II ( X, 42 ) — it is said that Bliagavan in His 

partial aspect as Paramatmil pervades the whole universe. 


Y 




1 
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T1i 6 reason again why Bhagavan is calledPurusottama 
and Paramatma called Purusa is to be found in the Mahopa- 
nisad. The word Purusa derivatively means that which re- 
sides in a body, and Atma is called Purusa when it resides 
in a body along with the mind and senses. Analogously, 
the Absolute is called Purusha because it pervades all Piirusas 

Mahopanisad ), also because It has a 

body, mind and senses which however are absolutely diffe- 
rent from those in the phenomenal world. To this meaning 
of Purusa the meaning of the word Person as indicated in 
the Hegelian Philosophy has, I am afraid, a close resemblan- 
ce. And so it is said— ‘‘This union of individuality and uni- 
versality in a single manifestation with the implication that 
the individuality is the essential and permanent element to 
which the universality is almost in the nature of an accident 
is what forms the cardinal point in personality’’ (Wallace’s 
Logic of Hegal). Indeed in Purusa in the sense of an indi- 
vidual soul residing in a body, the individuality of the Jiva 
is combined with universality inas-much as each Purusa is 
related to all others— all being the creation of one and the 
same Ultimate Reality; yefc the individuality as pure jis^'a is 
essential and permanent while the relation of universality is 
accidentally effected by the MUyil Sakti of Bhagavan, In 
Bhagavan as Parmatma, similarly, there is the combination 
of the two elements inasmuch as Bhagavan by reason of 
His transcendental character posits His Individuality and at 
the same time as the Immanent Regulator pervades the whole 
universe thereby bringing out to significance the relation of 
universality. In this sense we are to understand the perso- 
nality of the Absolute Being, the more because it tallies 
with the views of all the religious systems amongst the civilised, 
nations. ^ 
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A reference to Farariifttiua the Immanent Regulator we 
also find in various ^ruti teKts, (s. g., 

%?rr$»^^^i^^tl,Svat. 6,11. -‘Oneand the same Selftumin- 

ous Self-coBseious Being, revelling in His own Bliss, devoid of all 
qualities and yet possessed of all auspicious qualities, the best 
director in all acts and witness to all doings, pervades the ent- 
ire universe, and resides as the Immanent Regulator in the 
heart of all beings/ 

Paramatma Purusa has three manifestations/ viz — 

(1) as the Immanent Regulator and Observer of the 
totality of Individual souls and phenomenal worlds. In the 
system of Vaisnava Philosophy this is called Mahavisnu or 
Karnarva^ayi Samkarsaua ( ), it 

He who by way of his towards May5. ( i. e. by way of 

entertaining an idea or thought of creation ) created the uni- 
verse; 

( 2 ) as the Regulator of the totality of Individual soulsi 

This is called 5 ^^ or 5^- 

It is from His navel-lotus that Hiranyagarbha Brahmi^ took 
hia, birth ; 

(8) as the regular of each individual soul — also called 

5?r(%3f(en''=?r?r(tfi' or 5 ^. 

This three fold manifestation of one and the same Adva- 
ya Jfiana Tatlwa is indeed possible just in the same way 
as one and the same thing Vayu called in its intrinsic self-hood 

1. On tins point the verse in the Charitamrita is-— 

^ ’T^rrrs^^jfrnff 1 

‘ ^ T%fqT- 

Turret 11 
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Prs^oa Vayii manifesfcs itself in, . and thereby regulates the 
fiiiiGtions of, the organic systems in the different created 

beings siicii as moveables and immoveables 

srrH^'Tr li, Kath. v, lo ) 

Relation between tlie three concepts of Bhagavan, Para- 
iiilltma and Brahman:'—*, 

From wliat is stated above it appearvS that the relation 
between the three concepts of Bhagavan, ParamatmA. and 
Brahman is not one of absolute distinction but of identity in 
the midst of difference. We may express the relation by 
means of the same technical term Achintya Bhedabheda as 
characterises tlie whole system of Yaisnava Philosophy. 
The relation, in other words, is one of gradation in the heir- 
archy of manifestations of one and the same Ultimate Reality 
Advaya Jfiana Tattwa or Bhagavan. Indeed the one Ulti- 
mate Reality Bhagavan has got endless manifestations as t-he 

different Sruti texts say— 

‘‘the oneexistcmt manifested in diverse ways’*, qr^f3t% ^5^ 
(Katha ). Of tlxese endless xxianifest-itions, 

however, the three with which we irre concerned here are the 
most prominent, and hence the Bluigavata texts refer to these 
three alone. The character of such manifestation again de- 
pends upon the nature of devotion or meditation. Those who 
reach the highest stage of meditation realise Bhagavan as 
Bhagavan, while others not reaching so far realise only His 
partial aspects. This very fact has been clearly stated by 
Madhvacharyya in his commentary on the Ved. sfitra— 



3, 5-2), where he says 

— '‘The difference in realisation is 

due to difference in the nature of devotion”, and cites the Ka- 
matha ^ruti ^€1^ ?%'’ 

which means that some realise Hari as revealed to their con- 


templative mind alone, some realise Him as presented to their 
mind as well as sense-organs, some again realise Him in His 
aspect of an incarnation, while others realise Him completely. 
Just as a thing made with skilful ingenuity of pieces of seve- 
ral varieties of silk cloth of different colours, although collec- 
tively it appears from a particular position of the obser- 
ver as a cloth of one complex colour in which the different 
colours blend, manifests itself differently as of this colour or 
that according to tlie relative position of the observer; so also 
one and the same Ultimate Reality Bhagavan Sri Krsna blend- 
ing in Himself all the endless manifestations by means of His 
Para Saktis manifests Himself in one particular aspect or the 
other according to the nature of devotion in one cult or the 
other followed by a seeker after truth”. Similarly in the 
Narada Panchanitra we find — “Just as a piece of gem called 
Vaiduryya winch consists of several colours, blue, yellow etc, 
blending together, appears as blue, yellow or otherwise to an 
observer according to the relative position in standing and 
gazing, so also Bhagavan in whom all the lordships are in 
the fullest degree of manifestation appears differently accord- 
ing to the distinctive nature of the means adopted for reali- 
sation”. 




is ready 
that the 


” 4 " 


three concepts indicated above 
’ leave no doubt as to the fact 
, -V Advaya Juaiif" Tattwa is the 


( ) 


central tlieine of the Bhagavata consisteutly with the theory 
that the BhUgavata is the iinfolder of the true liieaniiig of- the 
Ved. Siitras and of the Gayatri. But to establish this vital 
point on a firmer basis we are required to show further 
whether the Bh^lgavata stands the test of the main canon 
relating to the determination of the real significance of an 
authoritative text. Now the fundamental scheme of tliis 
canon as adopted by all expounders of Hindu ])hilosophy 
is that there must be an agreement between (a) Upakrama 
(beghmiiig), (bj Upasanihara ( conclusion ), (c) abhyjlsa 

( ropetiiioii ), (d ) apurvata ( the distinctive feature not to be 
found elsewhere,] e., uniqueness ), (e)phala ( etlect ), ( f ) 
arthavaia (laudation), and (g) upapatti ( argumentativt# 
mark^. To explain the bearing of this canon upon the 
Bhagavata itself we might say in the first place that from the 

concluding verse of the Bhag., viz — 

evident that there is 

complete agreement between this meaning and the meaning 
of the first verse already explained. Secondly, we find ‘repe- 
tition is indicated in the verse “ 

which means that in other scriptural texts there might 

be repeated references to the difierent manifestations or 
partial aspects of the Absolute but the concept of the Abso- 
lute Bhagav^n Himself is repeated over and over again in 
the Bhag. piirana alone. Herein also lies the fact that this 
scriptural text is quite unique in character as a religious 
treatise. Then again as to the ‘effect’, we come to know 

from the verso 

that whoever hear, contemplate and medi- 
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tate upon til e contents of the Bhag. get their minds purified 
— the minds -that have already been tainted and vitiated 
with attachment to mundane afiairs, and thereby realise the 
Highest Self;. Nor is laudation wanting, for the verse 

US know that ‘the 

Being who is always eulogised by 'Brahma, Variiua, Indra etc^ 
who is ever sung in praise in the S^ian verses as well as in the 
Up. texts along with the subsidiary studies, who is sighted or 
realised even by the released souls of ascetics only if they are bent 
upon an iiniiiterruf>ted flow of steady remembrance, whoso glory 
can never be gauged by any being whaisoever-such a Being is 
always to be adored and worshipped’. Finally, with regard 
to an argumentative mark might refer to the verse 

irgirrTOi” meaning of which 

is as follow8:-That Bhagavan dwells in the heart of all beings 

as the Imrnaxient Regulator is established by the following 
reasoning — the organs, buddhi etc, perceive things, but they 
themselves are irrational and so non-illuminating, their per- 
ception therefore is possible only if there is some underlying 
principle which is self-luminous and this self luminous substance 
is the Immanent Regulator and in that case the organs, bud- 
dhi etc most be regarded as instrumentalities. 


BOOKIIL 

Chapter I. 

THE CONCEPT OF KRSNA AS THE ABSOLUTE. 

We have seen how the Bhagavata cult establishes on a 
sound and sure basis the concept of the Absolute as Advaya 
Jh5,na Tattwa or Bhagavan. We have also seen how this 
concept, revealed as it was to the author Vadarjiyana in his 
spiritual meditation or Sainadhi and consequently expressed 
^ in the beginning verse of the Bbagavata, is the most natural 
and real significance of the Vedilnta system of Philosophy — 
the system which, being the real statement of the Philosophy 
of the Upanisads, is the highes«t stage of the speculative 
thought of the Hindus. But, as was stated in the chapter 
on the four topics for discussion in the present treatise, the 
Bhagavata cult does establish not merely the concept of 
Bhagavan but in a more definite way that Krsna is the Bha- 
gavan. To establish this point we are to follow the same 
method of argumentation as was adopted in arriving at the 
concept of Advaya Jfitinatattwa or Bhagavan. In other 
words, we are to show in the first place that the whole theo* 
ry of the Krsna cult is contained in a nutshell, as it were, in 
the beginning verse of the Bhagavata.^ 

Thus to b'^gin with — In the Bhagavdta text Krsna is 
described as Para Brahman having a human form, and this 
point of tiis being the Para Brahman is indicated by the 
word "‘Para” in the verse. According to the Swariipa Laksa- 
na, He is true since the Sruti about the Para Brahman says 

trt sT^ ( Maha- 

nar,,12, 1). “ He is Safcyavrata, Satya-para and Trisatya, 



1. See appendix 
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aa tlie Blifig. says (X, 2, 26 ), and tlie word 'Satya’ implies 
further that the insfcrinsie nature of His form is ever unchan- 
geable since iinchangeabieness is inseparably connected with 
'truth’. 

The Tatastha laksana of Krsiia, again, is stated in the 
clause Through the instriniien- 

tality of His own dwelling place Mathura, which 

is made up of the sole ingredient of Hiij own Ciiit-Sn.kti in 
the highest display, Kysna ever puts an end to the miseries 
of mmuiarie existence the effect of His own \ ahirauga bakli 
Mtlya Indeed the Gopaluttaratripani Sruti ( verse 64 ) des- 
cribes Mathunl as that in which there is eternally the high- 
est essence of that selfknowledge whereby mundane existen- 
ce is completely overthrown (the word being grammatically 

derived from root or Thus the plain meaning of 

the clause is — Unless and until the individual soul by tak- 
ing recourse to the cult of Bhakti aspires after that state of 
ecstatic bliss which consists in constant devotion and servi- 
tude to Krsna as eternally residing in His own divine heaven 
Mathura, there is no hope of attaining that release which 
cuts asunder all fetters of Karman and puts an end to all 

the threefold miseries of inunJane existence. Next His 

beatific sports are thus indicated in the verse. The construc- 
tion of the verse will now be 

5515 ?: m ) 

flr^j’TSTSTk ( H) ^ 
lUFcT, ^ f%i%- 

qr l Although Krsna as 

Nanda’s son is eternally in the midst of. ecstatic sports in 
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His own dwelling place consisting of Mathura, Dwarak^l & 
Gokiila, yet witii a view to manifest His Lila to worldly beings 
He appeared in His fullest splendour in tlie house of VasU“ 
deva, and thence went to the place of Nanda because He was 
conscious of the fact that there would be manifest His sports 
in tlie matter of deluding the demon king Kauisa. At this 
time, though He was ever bound down to the devotional spirit 
of His constant divine associates the Gopas and Gopis and bo 
His lordship would not posit itself, yet in order to make Hi- 
ranyagarbha Brahma bow down to him in reverence and 
awe He manifested to Brahma all HiS diverse aspects of 
lordship simply by a fiat of His will. These his indescribable ' 
beatific sports are such that their realisation makes His devo- 
tees benumbed with supersen&uous joy; and He being the orb 
ginal foiHitain=headof all conceivable and inconceivable lustre, 
even objects like the moon ever conscious of their own beauty 
and lustre are reduced to p>ale lustreless objects, so to my, 
and there is naught so stockish and hard but is moved and 
melted with supreme joy. 

Thus interpreted the beginning verse of the Bhagavata 
Purtoa clearly in vol ves the theory of Krsna as the Ultimate Rea- 
lity or Bhagavan. And the fact cannot be gainsaid in-as-miich 
as it is quite natural that the author Vadarayaua should in his 
spiritual ecstacy indicate tersely at the very out set the sum 
and substance of the theory which he elaborates in sufficient 
detail throughout the whole volume of texts. Yet if any 
body objects to the method of interpretation herein adopted 
ajid to the want of clearness and explicitness on the point, to 
that our reply is that there is a positive statement — clear as 
broad daylight— that Krsna and nothing but Krsna is the 
Ultimate Reality according to the true view of the Bhagavata. ^ 
We have already stated more than once that Bhagavan, 
though eternally realising Himself in beatitude in His own 


( ) 


supreme lieaveu, appears for the purpose of. creation in His 
partial manifest — ParamatmS Purusa who by way of display 
ingHis Vahirahga Sakti Maya is the cause of creation, sus- 
tentatioii and absorption of the universe. This Paramatma 
Purusa, again, though Himself the substratum of endless 
infinite attributes, incarnates in endless ways by way of c' 
partial display of the attributes whenever occasion arises 
for serving the purpose of good to the universe. 


The Incarnate Beings, therefore, are related to the Para- 
inAtma Purusa as parts to the whole, and in their 
nonnianifest state lie in a germinal state, as it \Aei6, in 
Paramatma. Besides, being the ultimate substratum of the 
endless Incarnates, Bhagaviln Himself also in His fullest 
splendour manifests to the phenomenal world whene\ei the 
urgency of the excessively miserable state of the woild rec^^u 
ire^s it. Accordingly, in the Bhagavata context of the enume- 
ration of some of the endless Avataras, we find a verse v^hich 
says tliat towards tdie end of the Dwaparayuga Krsna Him- 
self aloim with his constant divine associates-io-Iiila, etei 
iially nmnifaats to the phenomenal woi’kl in order to save t le 
world from tyramions oppression. Brom this it might plau- 
sibly be conjectured that like Buildha, Cnrsst or othei incai- 
nationS; Krsna also is a mere Avatara and not the XTltimate 
Reality. To remove this doubt the sage Vailarayana makes 
a positive, emphatic and unambiguous statement about 
Krsna’s absoluteness in the verse — 


lI’EF* I 

f?5rrfts?rT^ ^1% » 

Just as the te.xt already cited and e.Kplained, viz, etc 

is a Mahavakya or great utterance about the Absolute 
Bloing a.s the Highest Substance consisting of attributes, simi- 
larly the present verse is to be regarded as another Malia- 
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vakyU' about Kr«na being that Absolute Being, and as such it 
requires an elaborate explanation. 

Eendered into English the verse means — These { supreme 
beings referred to in the preceding verses ) are but the par- 
tial manifestations or remote aspects of the Paramatma Puru- 
sa who Himself is the first partial manifestation of Bhagavan, 
while Krsna Himself is Bhagavan as the Ultimate Reality; 
and these supreme beings, manifesting themselves from time 
to time, bless the world and bring in peaceful harmony there- 
in whenever it goes down under the oppressien of some tyra- 
nnous being operating mercilessly and sinfully in every possi- 
ble way. 

The text occurs as the twentyeighth verse in that por- 
tion of the first skandha, third chapter of the Bhagavata 
Porana which deals with the different Avataras. It is prece- 
ded by several other texts of which one i. e the twenty third 

verse’’— ^PJTffr 1 

II — states that Bhagavan Himself 
as Krsna attended by His partial manifest Valarama mani- 
fested Himself amongst the Vrsiiis and bore up the burden of 
the world while it was sinking down under the tyrannous 
oppression of the demon Kauisa. Apparently, therefore, in the 
two verses two different statements are made about Krsna, 
vij2_(a) that Krsna like Matsya, Kiirma etc. is a mere Ava- 
tara or Incarnate Being, (b) that He is Svayam Bhagavan 
or the Ultimate Reality — the Avatarl whose endless incarna- 
tions Matsya, Kurma etc are. Now the question is ‘whiehoftbe 
two verses has greater force?’ A selution of this question will 
at once remove the doubt whether Krsna is a mere Incarna- 
tion or The Absolute Being Himself, To determine this vital 
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point so as to arrive at the main pivot of the present treatise 
we are required to give an exegesis and apologetic of Vaisna- 
vism—nay, of Hinduism in general. 

Now the fundamental scheme of our old exegesis and 

apologetic is stsited in the following maxim--- 

On this maxim all the fathers of Hinduism 

based their respective arguments for establishing their own pet 
theories. The different interpretations of the scriptural 
texts which have given birth to the sectarian religious tenets 
in Hinduism have been made not without taking recourse to 
this very maxim. Even Vyasa who is appropriately styled 
the great fountainhead of the currents of Hindu thought had 
this maxim in view when he wrote the Ved. Sutras °e.g. the 
Sutra III, 3—50 which is interpreted by ^amkara and Ra- 
manuja as involving a reference to this main canon ef exegesis^ 
It is not unnatural, therefore, that Jiva Goswami in his zeal 
for an exposition of true Krsna philosophy has taken recour- 
se to this admitted maxim. 

To understand the meaning of the canon it is neee.«sary 
to note at first that gastras are those that instruct us and as 
such they are broadly classified into two, viz— (a) Some ins- 
truct by way of direct statements, (b) some by way of 
statements in which the real meaning lies hidden under the 
garb of another apparent meaning. The former is technically 
called Sruti inasmuch as it is a direct statement and is such 
that its real significance is clearly made out by itself irrespecti- 
vely of any other statement. The word gruti, therefore, in 
the maxim means ‘direct and unambiguous statement’. 
and the whole ca non ™^^ejhus explained of the several 

1- Bee Appendix', .... , . , ^ ' 
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means of proof, ■ viz., those constituted ( a ) direct state* 
ment, (b) inferential mark, (c) syntactical connexion, 
(d ) leading subject matter, ( e ) instruction in the shape of 
a legend or a laudatory verse, — each succeeding one has wea- 
ker force than the preceding one owing to remoteness of 
meaning. 

On the basis of this maxim the statement in 

}g regarded as of greater force than, and 
different from, the other verses about Krsna within the pra- 

karaiia of avataras. Even if for argument’s sake this text 
be regarded as within the leading subject matter of avtaras, 
yet it is to be regarded as of greater force according to the 
maxim "last though not the least’. Besides, the use of the 

particle makes this statement an emphatic one and re- 
garded as a Paribhasft having the guiding force. Further, 
from the fact that even in the verses about a%'atarasthe word 
has been used with reference to Krsna only and not 

to the other avataras, the intention of the author is quite clear 
that Kisna is not an avat^ra but the Ultimate Reality whose 
manifestations the differvUit avataras are. Moreover, owing 
to the partial manifestation of the sixfold lordships although 
the term in Hindu Sastras applies also to Narayanaand 
others, yet in such cases the term is to be understood in a 
relative sense whereas Krsna is Bhagavto in the absolute 

sense; and this fact is indicated by the word appended 

to as well as by the nature of the text in which ‘the 

being Bhagavan’ is predicated of Kraia and not Krsn^^ of 
Bhagavan, Hereby thus is removed the doubt "that Bhaga- 
is something else of which Krsna is a manifestation.’ 
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The real fact is that, as revealed in the direct emphatic 
statement in the Bh^avata mah^vakya cited abeve, Krsna 
is the Ultimate Reality or Advaya Jimna Tattwa whose bodi- 
ly lustre is the Brahman. as conceived in the absolute- monis- 
tic theory, whose partial manifestations are the ParamStma 
Piirusa and the endless incarnations, and who is the original 
source of those endless powers whereby the phenomenal 
world and individual souls are created, sustained and regu- 
lated in every w^y. 

On a closer scrutiny it would appear that the scheme of 
exegesis as implied in the above maxim is this — (a) Scripture 
(or direct statement), (b) Doubt as to the correct interpre- 
tation thereof, (c) Criticism, (d ) Reconciliation of texts with 
the context, (e) Synthesis of the meaning thus established 
of particular texts and the general purpose and scheme of 
the whole scripture. Working upon this plan we can arrive 
at a most satisfactory and rational theoiy of Vaisiiavism- — 
imy, of Hinduism in general — based upon the scriptures; and 
in that case there would no longer be keenly felt a justifica- 
tion for the oft-quoted dictum 

Indeed Plinda Religion in all its sectarian aspects is based 
upon the scriptures. It is also natural that doubt arises aboiit 
the correct interpretation and true significance of the scriptures; 
but in order that the doubt might not lead to the Homeaii 
Scepticism which yields nothing whatsoever, we must not allow 
ourselves to be entirely lost in the dogmatic slumber but stir to 
enquire into the critical faculty of the understanding, and 
cautiously proceeding in such real philosophic speculation at 
last reach a stage in which the critique of pure reason yields 
a most satisfactory solution of the riddle of religion. 

Let us first examine the practical bearing of this method 
upon the Upanisad Texts taken as a whole: — 
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There is a vagueness about the true philosophy of the 
TJpanisads. This is due to the many apparently eonflictiag, 
statements about one and the same subject matter. Hence 
doubt arises as to the real significance of the texts. To take 

a concrete instance — In the Chlnl. text spf 

( IX, 1 ), AkaSa is evidently described as the uncau- 
sed reality from which all things are created and in which 
they merge in final dissolution. Similarly in the same Upaniaad 

from the text STfitll- 

sriTTTcr'j^Tsrf^ 

it appears as if Prana is the ultimate cause of all beings. 
Again, we find in the Taifct. II — 1 text — 

^ statement that Aka-'a is created from 

Atm^iv Similarly in the Ait. texts (I ) PrAna is described as 
created Purusa. Now all these latter texts are evidently 
con trad ictorj^ to the former group. Hence a doubt arises as 
to the true meaning of these texts, and to remove the doubt 
a reconciliation with the context need be effected. In the 
Taitt. and Ait. texts Pnlaa and Aka^a are evidently used in 
the sense of breath (air) and ether respectively; and these 
are included in the elements which, as evidenced by lots of 
texts, constitute the ingredient of the world which is a creat- 
ed object. No amount of reasoning can convince us that the 
elements which are but unconscious substances constitute the 
central theme of the Upanisads. If the Upaiiisads are the 
basis of true religion which they are, it must be admitted 
that they teach us to be devoted to and worship the Highest 
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Self as the Ultimate Reality pervading the whole universe 
of beings. This very fact is emphatically stated in the text 

*rgrt% ^ ?i^?ncJTT • 

This latter text, therefore, like similar other texts is a direct 
and unambiguous statement which sublimates the force of 

all other texts intended as nothing but secondary precepts. 
Consistently with this salient fact, the word Akftsa in the 
Chha. text above is to be interpreted to mean ‘that which 
shines all around with its own halo of glory’, and so means 
nothing but the Highest Self-luminous Substance. This 

meaning of Akilsa also occurs in the Taitt. text ^ 

etc. Similarly, the word Prana in the above text means t’ 
Highest Breath or Immortality, which meaning applies t| 


nothing but the Ultimate Reality; and this very idea als^^ 


occurs elsewhere, e.g., Taitt. Ill, 3 SIFP 

Such reconciliation of the texts with the context necessarily 
leads to a synthesis of the meaning thus established of the 
particular texts and the general purpose or scheme of the 
whole Upanisad-which purpose is nothing but the knowledge 
of Brgihraan as the Ultimate Eeality. 


Applying the same method to the Bhagavata Purina 
we find a direct statement about Krsua s absoluteness is made 

in the verse etc. But, notwithstanding this single 

utterance, there are many texts both in the Bhagavata and 
elsewhere from which it appears as if Krsiiais a partial aspe 
of the Absolute. The principal bhaga vatic texts of thia 
nature are — 


(^) (X, 1, 2), 


(X, 2,41), 


f 
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(d) q:#r W^cT:. (X) 

(e) I vFRm iT%ri%fm#r , 

, . (f) 5FrrCT^?IJTT 5%: (X,8, 19)^ 

(g) fk^RJT^IT W ^IW^ra^¥RT^R: 

The non-bhagva vatic texts are — 

(h) ^^nTFCToBR: %:|r puram) 

i (i) 

^ flcrThr: i ( M«iia. )^ 

bes 3 texts corresponding to the bhag. text II, 7 — 2(1. 

A- 

Apparently the verses, owing to the presence of the word 
or imply as if Krsna is not the Absolute Being 

but a partial aspect of Hari orNarSyanaor Mahakala. Hence 
there arises a doubt about the real significance of the MahS- 
vakya etc. But the doubt will be removed if we can 

reconcile the texts with the context. To effect such reconci- 
liation we should explain the verses in the manner of Jiva 
' Goswriml thus : — ■ .. 

(A) The word or m the verses refers to the 

"arious incarnations that are regarded as the partial aspects 
he Absolute Being, and has been used therein to indicate 
die fact that when the Absolute Being Himself incarnates 
n His own intrinsic selfhood, i.e. in His fullest aspect, it must 
be understood that the various incarnations also manifest 
themselves to the .phenomenal world at the time, the shnpla 


( 107 ) 


reason being that parts' can never exist apart from the whole, 
(B) The expression means. ‘To whom (Krs-^ 

na) Narayana bears a resemblance in many respects, but Who 
Himself is Narayaiia in the absolute sense as evidenced by 
the bhag. text ^ Regar- 

ding the verse (g), which apparently implies as if Mahakala 
is the Absolute, it is to be remembered that, though some 
scriptural texts ( Purauas ) establish Mahakala as the Abso- 
lute yet this point is quite inconsistent with the general pur- 
pose of the bhag, purana; besides, as already discussed, 
the puranas of this nature belong to the Tamasika 
class and as such are inferior in respect of authoritativeness 
to those of the Sfittvika class of \vld3h the Bhagavata is the 
highest representative; that Mahakala is not the Absolute 
according to the Bhag. view is further indicated by the lite- 
ral meaning of the verse itself. The expression 
in the text therefore means ‘appearing along with His partial 
aspects* or ‘appearing in the phenomenal world which is here 
described as ou the basis of the Sruti text 

whole text indicates that Mahakala 
represents the bodily lustre of the Absolute Krsna, in which 
a being merges on attaining release (cf. 

— Harivam.^a). (D), In the non-bhagavatic texts 
the word means or lustre on the basis of the text 

— ir^r ^ jtjt ^ i ?r^m- 

II5 expression refers to 

Vasudeva and Samkarsana the two partial aspects of Krsiia* 

The reconciliation of the several texts with the context 
being thus effected it must be admitted that the true Bhag.. 
theory of the Absolute lies hidden in these texts under 


variolis :gart)s vanii .-ete is a direcf, iiii- 
arabigiioiis emphatic stateoient, its force subliinates the 
force, of all those texts in whatever way they mighfc 
be . interpreted, .Nor is it to be qiiestionad that the 
singularity of the Mahavakya yields to the plurality of those 
othex” texts, for a thorough review of the various scriptures 
points to the fact that an emphatic statenient of the parlbha- 
m, kind occurs only once or,, at any rate, is repeated only afaw 
times in a particular arena of texts. We are now in a posi- 
tion to synthesise the meaning thus established of the parti- 
ciilar taxt^ with the general purpose of the Mahavakya, and 
thereby vehemently assert that Krsna according to the Bhag. 
view is not a mere Incarnation but the Absolute Being Him- 
self; an«l, because from our standpoint the supreme aubhor;- 
tativeness of the Bhagavata lords it over the various other 
scriptures, Krsna and nothing but Krsna is the Ultimate 
Reality according to the true significance of the whole scripture. 

Krsna being thus positively declared as the Advaya Jna- 
na Tattwa, there is no doubt that all the characteristics of 
the concept of Advaya Jiiilna Tattwa apply to Him; and to 
establish the cult of Krsna on a sure basis we must explain this 
point elaborately following tlie same line of reasoning as 
before. What strikes us primarily in the concept of Advaya j' 
JhAna Tattwa is that He is the Highest Being in whom the i 
three Swarupa Saktis of Exismnce, Knowledge and Bliss | 
have etariialiy attained the highest development. This fact is 
implied by the very name in its derivative sense. The word 
is derived from root ^^attract’* with suffix The func- 

tion of a suffix in language ivS to establish that distinctive 
state or feature whereby the particular thing indicated by 
the derived word is distinguished from other things so as to 
posit itself in the midst of all differences. Accordingly, in 
the present case the act of attraction is to be understood, by 


( 109 ) 

moans of the hypor-connot ition of terms, as one which surpas™ 
ses all other kinds of attraction, and the derived word means 
*a Being that attracts all other beings in an all^sxirpassiiig way, 
and this all-surpassing power of attraction, as evidenced by 
our own experience, can be nothing but an all-surpassing 
pleasure'or happiness. And, because Krsna is the Absolute 
Being, His power of attraction is necessarily Infinite Bliss. 

^ Again by ‘the act of attraction we also mean that the vari- 
' ous kinds of existence of the things attracted are located to 
' a certain point which therefore is regarded as the common 
source of existence. Thus by the saxne iiyper = connotative 
.function of terras in the present case the attracting Being is 
surely to be understood in the sense of ‘one as the source 'of 
all existences’, in otherwords, Eternal Existence is clearly 
implied. That the attribute of Infinite Knowledge is neces- 
sai'iiy involved in Bliss has been explained previously and is 
testified to by all psychology. Evident! 3?^, therefore, the very . 
name indicates that He is a Being in whom all the three Swa- 
riipa Saktis have eternally attained the highest develope- 
ment, and this is what the Yrhat Goutamiya Tantra clescri- 

\bes as — 2^: I ’it 

II 

We farther come to know from various texts, e. g. 

(Gopala Tapani Sruti ), 

(Brahma Sarohita.;^;:'^^ 
verse), that the three attributes mentioned above constitute 
the very body of Krsna, and this at once disposes of the fact 
that Krsna is not like an ordinary being having the body 
made up of the sensuous elements. 

The fact that there is no difference in function between 
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tile d iSereiit limbs of Uie body of Xy-’ua, in otiierwords, wliat is 
signified by the Sniti text 

I mkmw^ II ( Svet. 3, 16, & 

Gita 13, 13) can be thus illustrated from the Bimgavata texts 
-~^In the course of His manifest beatific sports in His own : 
blissful siipersensuous heaven, Krsna made (is eternally mak- . 
iog) the sport of dining in the company of His divine asso- j 
elates — the Gopas. A though He then occupied the central ^ 
seat, being surrounded on all sides by ..ue associates, yet 
each one of them equally and simultaneously realised that 
Krsua faced him, talked with him, touched him, and the like; 
at the same time each one of them realised Him in His own 
intrinsic form of a supersensnous man having two hands, two 
feet, one face etc; and none of them perceived Him in his ‘partial 
manifest having endless hands, endless feet, endless faces, endless 
senses'. Such a state of things, be^^ond the conception of 
the understanding, is possible only if each and every bit of 
His body performs simultaneously the functions of all the 
senses, and constitutes one of the reasons why He transcends 
all other beings. 

The intrinsic form similar to that of a human being, whiclr^ 
is stated above as eternally realised by His associates, requir-; 
es an elaborate explanation, and we can do it in no better, 
way than by referring to the Sruti texts. The Goprila Ta- j 
pani Sruti clearly describes Him as having the form and 
dress of a Gopa, witli complexion like that of a surcharged 
cloud, ever young, with eyes like full-bloomed lotuses, wear* 
ing a cloth yellow like lightning and a vanamala on. 

Krsna as Bhagavan might appropriately be described as 
the Absolute of all absolutes. The reason is not far to 
seek. Indeed the conception of the Absolute is not restric- 
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ted to VaiBuava religion alone, but common to all the diffe- 
rent religious systems prevailing in the world. Yet there is 
a good deal of difference between the Vaisuava coneeptioii of 
the Absolute and others. For, as far as can be gathered from 
the religious theories, the various concepts of the Absolute, 

■ inspite of a difference in minute details, agree in one point, 
viz, the Absolute is that in which endless infinite powers have 
^eternally attained the highest development. The highest 
development of powers means the highest development of 
love, which again consists in the fact that the mani- 
festation of powers or lordships by the Absolute is always 
guided by a charming grace, and this guiding force of char- 
ming grace when carried to the farthest extent constitutes 
the super-excellence of the loving-character of the Absolute* 
Such is preeminently the character of Kisna as evidenced by 
; Bhagavata texts. Again, self-realisations in the shape of at- 
5 tainrnent of release from worldly sufferings is thesuinmum bo- 
I num of all other religious theories, and with them, even with 
' the Christian theory wliicli bears a considerable resemblance 
; to the Vaisuava theory, this suramum bontim is possible when 
( in the mundane existence all the acts of the individual, all his 
I outward manifestations of the thinking principle, are directed 
sympathetically towards the Loving God. In the V. Theory, on 
the other hand, we find such a wonderful charming lordship 
in Krsna that He grants Release even to those demoniac beiiiga 
like Putana, Sl^upalav Ka^i^^^ others whose whole life of acts 
was a wide expanse of hostility towards Krsna. For this latter 
iact He is preeminently called Bhagavan, as the author of 
the Chari tamrta rightly observes-* MMhuryya constitutes, the 
highest essence and differentia of the concept of Bhagavanl 
It is to be noted in this connection that the guiding force of 
MMhiiryya is present in Krsna as revelling in beatific sports 
in His own supersensuous heaven called Mathura, Dwslraka 


and Guloka or Vrndavana, and even here a gradation in dia« 
play is to be understood, the giiidingforceattainingtliefa!- 
lest display ill His sports in Goloka or Vrndavana, Hence 
it is that in the Krsna of Vrnd§vana there is the highest as- f 
pect of intrinsic Krsnaism which is the highest object of wor- ' 
ship in the Bhakti colt. .When,, again, .-we come to the con- j. 
eept of Krsna as the Lord of Vaikuntha (i.e. Niirayana), what ■ 
we find ? The graceful charm is now suppressed by lordship 
which becuraing predominant, Krsna here, though in the 
highest display of His Swarupa &ktis quite unconcerned 
with the display of His Vahiranga Sakti^ — MayS, appears not' 
in the human form as described above, but in the form of a 
Being having four hands and insignalia different from Kysmi, 
the son of Nanda. ■ ., 

On account of the fullest extent of the guiding force of 
charming grace in lordship, Krsna, being the Highest Person, is, 
-.as indicated above, superior even to Narayana the Lord of 
Vaikuntha. Not only this, there are endless Vaikiinthas and 
endless NarHyanas, but Krsna is one and one only — the pri- 
meval Dord of all the Nara^^auas, This, as we come to know 
from the Bhag. texts, He manifested in His lllaof Brahma-mo- 
hana, His liia of manifesting toYa^otla the Vi§ warxipa, and many 
other lilas. And so the bhag. text assierts^^f^^qr^jlfi-Jf 

14-14) which means that NA.rAyaua is but His par- 
tial manifostation, He Himself being the highest Substance. 

If Krsna is thus the Advaya Jfniua Tatfcwa or Bhagavan, ^ 
it must be shown on the evidence of the Bhag. texts | 
that in Him all contradictions are * conquered, in other words, 
what the Upanisad says viz, that the Absolute is simulta- | 
neously great and small, limited and unlimited, without qua- | 
lities and with qualities, and so on, must be. shown to apply to I 


( 113 ) 

Him. We have already said that Krsna in liis intrinsic 
is of a human form with two hands, feet etc; yet in His mani- 
fest sports He show^ed to His mother Yasoda how the entire 
universe, the endless Naraysnas, the endless Vaiknnthas, 
His constant divine associates. His own snpersensuons dwel- • 
ling place and everything else are contained within His little 
face. What this sport signifies is that though He is intrinsi- 
cally of a human form and so Hmitc yet at the same mo- 
ment He is all-pervading; though ^ child, yet the big- 

gest being beyond conception; though. ..porting like a baby, 
yet with the highest lordships ever conceivable. 

In a similar w'ay, by referring to various other beatific 
sports as illustrated in theEhag. texts it can be clearly shown 
that Krsna is Bhagavanor Advaya JMna Tattwa, From tho 
standpoint we have taken, viz, the supreme aiithoritativeness 
of the Bhagavata, it seems fco be needless to elaborate any 
further in view of the direct emphatic assertion in the 
Mahavakya already referred to. And it is needUif^" 
simply because it is impracticable to do so within the scope oh 
the present treatise. Yet we are quite conscious of the fact that 
about the cult of Krsna there are regrettable misconceptions 
ill the minds of many, and we shall try to remove them as far^' 
as lies in our power. f 

Thus, in the first place, about the form, body, dress 1 
of Kma; — As we have already said, Krsna, according to tl 
Bh&gavata cult, in His intrinsic seif-hood is of a human form, 
body, dress, acts etc which are all suitable to the nature of 
His eternal beatific sports like a human being, as is evident 

Irom the texts ^ 

etc already referred to This point has already been briefly indi- 
cated by reference to various Sruti text, e. g. the GopUla Tapani 
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sWi wkieh clearly ^ Him as having the form and 

dress of a Gopa, wHh complexion like that of a surcharged 
cloud, ever young, with eyes like full-bloomed lotuses, wear- 
ing a cloth yellow like lightning and a vanamala. We are 
afraid there is a general iTiiscoiiception about the true mean^ 
ing of the several terms used here. The word “Gopa’' in 
sanskrt ordinarily means a cowherd. And from the Idealis- 
tico-Eealistic stand point which Vaisnava Philosophy adopts 
ill explaining the theory of the Bhagavata cult it must be | 
admitted that the Absolute Being Krsna who eternally revels I 
in ecstatic sports similar to those found in human beings really \ 
possesses the form of body and dress similar to that of a cow- | 
herd. But we should carefully remember the important facb 1 
that the similarity is in respect of form only and not of in- / 
gredient. A cowherd’s body is solely made up of the ingredi- 
ents of five sensuous decaying elements, not at all so in thecase 
Krsiia. He being Rasa embodied, His body is solely made 
Infinite Bliss, His supersensuous body is the eternal 
^ervoir and sustainer of Supreme Bliss, and it is He who in 
s partial manifest preserves and sustains the whole univer- 
of beings; it is He who is gracious enough to part with a 
of His Infinite bliss whereby the whole universe of 
iees — the endless manifestatiooa and incarnations in the 
^Sfrial hierarchy, as well as the souls free from all fetters 
joy supreme bliss which is kept up and barred from 
sation simply by Him alone. We are gradually, therefore, 

-od to the derivative sense of the word which comes from, 
root to preserve or sustain. 

His complexion is generally compared to that of a 
cloud. There is however a want of clearness on this point. 
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The sanskrt word for this colour is wliicli again is 

differently interpreted by different expounders of the system. 
Most of the expounders say it is dark-blue, while others inclu- 

Iding Jiva Goswami take it to mean the colour of a flower 

h' ■■■" 

/called which is perhaps a mixture of the three colour 

‘Of white, yellow and green. This want of clearness in the des- 
cription of the complexion is indeed unavoidable, and the 
; slight discrepancy on the point is to be explained away; for 
in the exact description of the Absolute Krspa Langu- 
age feels tired of its inability and ashamed of its own paucity 
even the Logos lags behind in utter despondency and incapa- 
city. Whatever the complexion might be, it bears a resemb- 
lance in the midst of transcendental difference to any of the 
sensuous colours in the universe; it is a complexion which, 
being an eternal transformation of His Infinite Bliss and 
graceful charm alone, with its sanative magnetism, attracts 
all beings that are restless with an insatiable hankering and 
fervent devotion. And so we virtually get at the derivative 

^sense of the word which means that towards which 

:the mind is directed if there is a hankering after pure bliss’* 

— Vachaspatya ). 

: Kj?'.’*! again is represented as inseparably associated 

jWith the flute or mui'ali. To understand the true philoso- 
phic significance of this murali we are to remember the fact 
that, as taught in the Bhagavadgita and the Bhagavata, 
Vaisuavism is to be regarded as spiritual syutheticism or the 
synthesis of all the dilierent religious theories of the Hindus. 
Accordingly, the flute or murali is to be regarded as the 
symbol through which the Krsna cult expresses its genius. 
Now it is a patent fact that the world- religion is taught in 
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diffareiit ways— ill parables, pictures, sutras and .songs. And 
wliat is a song ? It may be regarded 'as a. great synthesis of 
soiinds. So Krsna taught through music. He brought with , 
Him the iinparallelled music of the murali, and through tiiat 
music He Himself experienced and made ■ others experience 
a rich synthesis of life. Synthesis, again, being ever preced- ' 
ed by tliesis and antithesis is nothing but a reconciliation of 
all differences. From the Bhag. texts in the Easa liia chaptei\ 

( X 29) we know that the Gopis are brought together by I 
nothing short of the matchless music of the nmralL The i 

Gopis again are the different supersensuous embodiments of 1 

I 

love and sympathy, of pleasure and calmness, of ideal devo- 
tion to the Absolute Kpsna. All these differencrs in the shape 
of the Gopis are harmoniously reconciled by the sweet power 
of the music of the flute. In the bringing together of the 
different Gopis to the one blissful contiguity of Krsna, we 
find nothing but the highest syntheticism— the syntliesisa- 
tion of all differences. And because the greatest synthesis 
of differences is possible only by bliss, the whole ingredient 
of the murali is bliss. .. 

Krsna is ever young inasmuch as He is beyond the limi- 
tations o£ time and space. This eternal youth indicates fur- 
ther that herein there is the fullest display of the three swa- 
rupa Saktis, and that His blissful nature is such that its 
realisation gives the fervent devotee a supreme pleasure that 
always appears as fresh and never creates in him a feeling 
of satiety — the more a devotee realises such pleasure the 
greater hankering he gets after it. 

In a similar way it can be shown that all the constituent i 
elements of the supreme body of Kxsna are absolutely dis- j 
tinct from the sensuous body, they being nothing but the 1 
different manifestations of His own bliss. 
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The Srufci goes further to say — ^ I 

■■ ^ ■' ■■■'. ■ 

Now the word comes from root meaning ‘to shine 

with lustre/ ‘to make sports'. This eternal infinite lustre, 
of His supersensuous blissful body is, as we have already sta- 
ted, Brahman the Non-differenced Substance as conceived by 
the pure-monistic theory of the Vedanta. And the fact of 
the eternal revelling in beatific sports is necessarily connec- 
ted with the idea of associates, a definite dwelling place and 
so on. 

In consistency with the clear concept of Bhagavan these 
associates, this dwelling place, are, like the body, the senses, 
the dress and the like, nothing but the highest attribute of 
Bliss eternally deified. Evidences of such deification of attrh 
bates are not wanting in Up. texts. Indeed according to the 
theory of Vaisnava Philosophy just as Krsua is the divir),e 
embodiment of the endless attributes concentrated in Bliss 
and taken collectively, so the requisites for the eternal beati- 
fic sports of Krsua are the einboJime.its of these attribites 
taken severally; and the relation between Kmna and each of 
the requisites is one of difference as well as non — difference. 
With this preliminary idea in mind nobody will ever doubt 
the fact that the different personalities like Ya'^oda, Nanda, 
Radha, and others whom Krsua acknowledged as His mother, 
father, consort, friend and the like are not like ordinary 
human cowherds but absolutely different from them in as- 
1 much as their souls are eternally unaffected by mundane exis- 
? tence, and, like their souls, their bodies, senses and every- 
: thing are consisting of pui'e chit — unalloyed rationality. It 
is no doubt true that these divine personalities, as appears 
from the Bhag. texts, were (or strictly speaking are) 
possessed of the sixfold passions as we find in phenomenal 
: beings, but these passions, entirely based as they were upon 
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tlieir steadfast adherence to Krsna, were simply apparent. 
Krsiia manifested His sports in the phenomenal world once 
in every ynga^ the cycle going on eternally; and to be asso- 
ciates in such sports, those divine personalities can not but 
act like human beings and so appear to be affected with human 
, passions. 

From the Bhag, texts it appears that Krsna daring His 
manifest sports in this Brahmanda of which the earth we 
live on is a part, first appeared amongst the vrsnis by way 
of acknowledging Vasudeva and Devaki as His parents. 
Now who are this Vasudeva and Devaki? The Bhag. 

texts 3 ^ 21 ), and 

X, 3, 8) clearly describe them 
as consisting of pure chit as indicated above. The same 
idea occurs also in the Atharv. Up. texts — 

/OT 57? I RiriTT iRpuRn ii 

Though eternal associates of Krsna in His beatific sports, 
their status in respect of devotion to the Lord, however, is 
lower than that of the Gopis, Ya^oda and others Hence it 
is that Krsiui first manifested to them not His intrinsic self 
in the form of a Gopa but the next lower aspect 5.e. a human 
form with four hands and instruments necessary for over- 
powering tyrannous oppression and sin — a form that inspires 
awe and reverence. Subsequently, however. He assumed His 
own intrinsic form of a human being with two hands, and 
not willing to stay there long in this form allowed Himself 
to be taken to the place of Nauda and Yasocla. From such 
manifestation of the awe=i)ispiring form in the first place and 
subsequent transformation of that form into one similar to 
that of an ordinaiy mortal man, the only plausible inference 
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that can be drawn is that Krsiia as Vasudeva is not, identical 
with Krsiia as Nandanandana, but a partial manifestation of the 
latter in which the graceful charm as the guiding principle 
in Lordship is displayed to the highest extent. Hence also 
in the Gita, texts while describing His own vibhutis Krsna 
Himself says that He is the Vasodeva amongst the vpsms 

The highest stage of manifestation — the manifestation 
of Krsna as Krsna in his fullest splendour of ecstatic Bliss — 
we find in the place of Nanda andTasoda. Being attracted by 
a higher and purer feeling of love (purer because iinmixed with 
that reverence and awe and consequent stinct as was present in 
the case of Devakl) He liked to be nurtured as a child by Yasoda. 
By the of words therefore Krsna means ‘one that has 

the complexion and lustre like that of a Tamala tree and 

ever sucks the breast of Yasoda ( cf 

Namakowrnudi) The Atharvanopanisad most appropriate- 
ly describes Nanda as JParamtoanda or devotional love embo- 
died, and Yasodil as Mukti-gehini f 

where literally means housewife in 

the sphere of self-realisation, i. e., the state of concentration 
of that chit of which the positrnent as such is called Mukti 
according to the Achintya Bhedubheda theory of the 
Vedanta'. 

The devotional love of Yamda towards the Absolute 
Being was so very great that Krsna in His manifest sports 
could not but acknowledge her as His mother — could not 
but be nurtured by her, without ‘entering into her body and 
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tlien being delivered as a child/ In the case of His partial 
manifestation as Vclsudeva, however, He did enter into the 
body of Devaki, but not in the way as a mortal being enters 
into the womb of a woman, but by way of clinging to her 
mental region and then manifesting Himself to the pheno- 
menal beings, by way of making ic appear as if He was born 
in the womb of Devaki; and such acts He cannot but display, 
since His eternal sports are similar to those of a human being. 

From what is stated above it is quite evident that the 
dwelling place of Krsna as Krsiia is also not to be confused 
with the phenomenal world; nor is it to be restricted to the 
heart of individuals alone as is erroneously stated by many 
modern preachers aiid teachers of the Blmgavata cult. In- 
deed, as we have already stated, the heart of individual 
beings is a dwelling place of Bhagavan not as BhagavS-n but 
in His partial manifest — the The dwell- 

iug place proper of Krsiia is entirely made up of pure chit or 
supersensuous element, and stands to Krsna in the relation 
of difference and nondifference. From the Bh^gavata, Brah- 
masamhita, Padma Purana and various Sruti texts we know 
that it is styled Goloka or Gokula or Vrndavana. Gokula is 
synonymous with Vrndavana, and this and Goloka are different 
only from the pointof view of manifest or non == manifest sports. 
In other words, Krsna is eternally manifesting His ecstatic 
sports in the divine region called Goloka; and during the 
end of the Dwfiparayuga when He graciously made His sports 
manifest to the phenomenal world, He no doubt manifested 
Himself as sporting in the midst of associates in the region 
Goloka which then is styled Vrnd^lvana. Both the kinds of 
sports are no doubt eternal as will be elaborately dealt with 
later on. ^ 


1. See appendix 
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It is to be carefully noted in this connection that whih 
manifesting His sports to the phenomenal world, just as E, 
by His own inconceivable power put a limitation to Himse, 
so consequently the Infinite Region proper of His own be 
came limited as it were by the same power of Krsna; yet the 
same region though thus limited is simultaneously all-perva- 
ding or unlimited. This point is quite evident from those 
Bhag. texts (X, 13 ) which deal with Krsna’s sport of effect- 
ing, with the ultimate object of removing, the delusion of 
Biahnawhen the latter had stolen away the supersensuous 
cows in charge of the Supreme Cowherd. As an act of divine 
grace towards the self- conceited ignorant Brahma and with 
the object of positing His own supreme lordship, Krsna, by 
a mere fiat of His will, showed to Brahma how He, a little 
cowherd boy as He is, is the sole independent master of end- 
less Vaikunthas. Indeed ail these marvellous feats did take 
place within tlie sphere of Vrajmaiiala apparently covering 
only a few miles of space, and thereby it is clearly indicated 
how the supersensuous region— the abode of the Absolute 

Being, though limited in space, is yet the unltirnited universe 
at the same time. 

From the above account of Vrndavana it evidently follows 
that like Kpsna the Infinite Being His supreme region is neces- 
sarily Infinite. As such the supersensuous heaven Vrndavaua 
as not to be confused with the phenomenal Vrndavana which 
we ordinarily perceive with our gross senses. It is no doubt 
true that towards the end of the Dwaparaynga Krsna mani- 
fested His sports to the then inhabitants of this part of the 
country, but it is to be' carefully noted that the Infinite sup- 
reme region then dnterlapped with this phenomenal region. 

It also follows from the same fact that because Infinite it 
pervades the whole universe of beings— the modern geogra- 
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: .deal Vmdavana not excluded, and consequently can- be rea- 
rmed' subject to certain conditions -by any being to whatever 
bd universe lie might be located. Vmdavana, in 

iier words, might be described as the Ideal world just as 
iCrsiia is the Ideal Being. It is the Ideal world which is 
eternally realised by Krsiia along with His associates includ- 
ing the released souls, and wherein this world of ours ulti- 
mately finds its real meaning and truth. By calling it Ideal 
we do not mean that its existence is solely created by or res- 
tricted to the mind, nor is it to be understood as the univer- 
sal spiritual experience of the race as some critics might urge. 
It is surely the Real world ever retaining its our supreme reali- 
ty irrespectively of the spiritual experience of the individual or 
the general mind, and can be realised only by that devotion- 
al spirit which gives rise to an uninterrupted flow of ideas. 
It is, in short, the Ideal- Real world and is such that it can- 
not be adequately’' described in words. 


We think we have sufficiently shown from the evidence 
of the Bhag. texts that Krsna is not an Incarnate Being, 
blit Himself is Bhagavan. We are convinced also that 
for the purpose of those to whom the supreme authoritiveness 
of the BhSgavata Parana is a matter of simple faith no other 
statement on this point need be made. But there are many 
who, for many reasons, want more evidence for their satis- 
faction. Our next attempt, therefore, will be to show that 
the theory thus stated in the Bhag. texts tallies with that of 
the various scriptural texts of the Hindus — e.g. the Gita, the 
Upanisads, and the Vedas. 

Let us first examine tlie Gita texts;— 


( 12B ) 

On the Ved. Sutra ^PFITFcr^ 

(11, 1, 17 ) ^amkara, like other commentators, 
states that the real meaning of the word ^g-inthe &uti 

text absolute non-existence ( of the 

effect) but non-existence in the sense of non-manifest existen- 
ce, the reason being that such meaning viz ^‘existence (though 
qualified by a particular epithet e. g. 'without name and 
form’) of the eftecf}” is involved both in the introductory 
text and in the concluding passage. From this it appears 
that according to all the expounders of the Vedanta system 
— Samkara included, there must always be an agreement in 

sense between the (beginning) and the (con- 

cluding passage) of all scriptural texts. Accordingly, the true 
interpretation of the Bhagavad-Gita consists in showing that 
the significance of the concluding passages agrees with that 
of the beginning texts — that is to say, in showing that what 
is stated as a mere proposition in the beginning is established 
by way of argumentation in the concluding passages. Thus 
towards the beginning of the Gila it is stated that Krsna 
finding Arjuna to grieve for the dead relatives exposes his 
unwisdom, and for the removal thereof He begins to state 

the real truth in the verse etc, 

which, being elaborated by way of various argumentations 
throughout the intervening chapters, is established on a sound 

basis in the last chapter in the final text 

JTW5R etst i jyy ; n 

That the verse etc is really the beginning of 

the statement of philesophica) and religious truths appears 
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from the verse in , the 18 th chapter viss — ! 

-Sft' II which means that though Arjuna, even possessed 

of military prowess natural to a 'warrior caste, is, owing to 
to his delusion, not willing to do the act of fighting, yet he . 
must do it because his will depends upon the will of some ^ 
. other Being e g. tlie ' Ihirusa. ' In the verses | 
that follow it is clearly how devotion in the shape of 

complete resignation to Krsna Himself is the highest esoteric 
teaching of the Gita, which far surpasses in excellence all 
other modes of devotion to the different manifestations of 
Him. SrsipirtSgiy Kxsna says to Arjuna — “It is Iswara or 
Paramatma Purusa that pervades the whole universe as the 
Immanent Regulator, and residing in the heart of all beings 
incites them to action through the instrumentility of His own 
MilyS, ^akti. If you can wholly resort to Him, and the thou- 
ght that He is present in the heart of all beings of the uni- 
verse engrosses completely all your organs — sense organs as 
well as the organs of action, then you will be able to attain 
Bhakti towards me and reside in eternal heaven/' The truth 

herein contained is described as or more esoteric; and 

the suffix evidently indicates that it is higher 

than something else. For, in the preceding passages centring 

round the vex'se j srs^f^frlTf etc, a statement has been 

made about realisation of Brahman in the Nirvi^esa state, 
and now in the present verses is distinctly stated that such 
realisation is a lower stage in comparison with ‘Realisation 
of Bhagavan as Paramatma Purusa’, Yet this is not the high- 
est realisation, and as suck cannot appeal to the heart of a 


/ 

fervent devotee like Arjun*. So thinkinty ir™ 

close ffis the I f "- 

».md,your thoegM, you, pray., .„d devote, 

ins 01 1, whatever acts you are to do~let all this f t- ’ 
wards me. and thereby you will be able to attain ^ 

e found to be possessed of constant faith in me. ForsakL 

doubt is tirr* truth in these texts no 

ubt IS hat fervent devotion, complete resignation, insati- 

hiffhe/^ highest tru^h of P ’^^ion 

g even than the realisation of Narayi (‘1^- “ ^garded ' 
as the Absolute Idea in manv sects nf V • 

=nif...g. ...deuC “iroH ,i:ud7.irf“‘r“r - 

fervent devotion to K;sna lils^l'^bovVanTh' 
devoted to Krsna even at the«« •« ! 

E..my Bk3g.«„ ‘::::rH; .-iTr;:::: 

■cpeltutr^" 

iHrsnrwould h«ve been quite 8uffloi«ut for 

* pocpoccly used th, .dditio,.,, 
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simply to signify that Krsna asNanda’s son is above' even' 

Na!%aim who appears as the Ultimate Reality in the system 
of Vinstadvaitav5,da as exposed by Ramanuja and others— 
which no doubt gives rise to one sect of Vaisiiava Religion. 
The one truth therefore which runs throughout the Gita texts 
i« what we have already established as the underlying theme 
of the Bhagavata and other scriptural texts. The Gita, again, 

is described in the Mahabharata as or containing 

in a nutshell the truths that are to be found in all other scrip- 
tural texts of the Hindus; thereby also we are in a position to 
assert that, directly or indirectly, all the sacred books of the 
East, if properly understood, teach us the one lustrous truth 
that Krsna isng:^ Ultimate Reality. 

There is one more point about the GitS. wliich remains to 
be discussed. We are to show whether Krsna appearing in 
the GitH texts is of a body similar to that of a human being 
in form. From the eleventh chapter we know that to Arjuua 
Krsna first manifested His ?iswarupa— the form in which 
He possesses endless limbs and contains within Himself the 
infinite universe. This manifestation however did not appeal 
to the heart of a devotee like Arjuna. He was struck with 
awe; and though he was pleased to see this form never before 
seen by him, yet his mind wanted more, lo a fervent devotee 
nothing is so relishing and delightful as the loving nature and 
form of the Absolute. Krsna was conscious of it, yet He did 
this simply to test the devotion of Arjuna and to have it in- 
dicated that the Viswarupa is but His manifestation. The 
devotional spirit of Arjuna compelled Krsna to appear before 
him in his instrinsie form. The emperor of a vast territory 
might appear before a large assembly of tutelory kings and 
subjects in the form of a crowned personage holding the royal 
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staff and decorated in gaudy dress, bnt this very person when 
going into the harem is forced by the pure and simple afiec- 
; tioii of his child to leave off all dress, to quit the royal staff, 
and then to appear in his loin cloth alone, Krsiia is of course 

indifferent to all the effects of His Maya Sakti, indifferent to 
the diverse differences of his beings in respect of status or po- 
sition, indifferent to the state of happiness or misery — but 
there is only one thing which shakes off' His indifference — ■ 
and that is the devotional love of His beings. And so Krsna, 
strictly speaking, Krsua as Vasudeva manifested to Arjuna 
His own intrinsic form as appears from the text 

^ ^5. Some commentators 

erroneously state that this of Krsua refers to His 

Viswarupa; but that this is the of Krsiia — the 

form similar to a human being with the one ditfe- 
reiiee of having four in stead of two hands— is clear from the 
verse that follows— 

etc. Others again as- 
sert that Arjuna was able to see the of Krsna, because 

he was then endowed with a sight like that of the heavenly 
gods. This indeed is a childish talk. There are lots of texts e.g, 

5 ^ 

( Biisg. ), ff ^rnruwrairr 

(Gitft), which, being considered together, distinctly 
■.:how that the intrinsic form of Krsua can be realised by noth- 
ing short of devotional spirit-such realisation is not at all 
possible even for the gods unless they have got the grace 
of Bhakti; and this is unambiguously stated in the verse— 
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i 'mm. ¥m 

(XI, 52), Our conclusion, therefore, is that in 

the Gita texts Krsna appears not in the form of Nanda’s son 
in the dress of a Gopa and nurtured as a child by Yasoda, 
but in the form of the son of Devaki and Vasudeva, though 
of course both the forms are His intrinsic forms or Swarupas. 
And it is to be distinctly noted in this connection that Krsna 
as Vasudeva might be the object of worship and dovotion for 
one sect of Vaisnava Religion still in vogue in southern India, 
but Krsna as the object of worship with the Bengal sect is 
far above that — a point which will be discussed in detail 
later on. 

Krsna the Absolute, as evidenced by Upanisad and Vedic 
Texts — 

The best evidence on this point is supplied by the Gopa- 
la Tapani Upanisad belonging to the Atharva Veda. Thus in 
the beginning while enquiring into the Highest Reality it sta- 
tes that Krsna is the Highest, self-luminous Being to be always 
worshipped~the Being from whose knowledge necessarily foll- 
ows the knowledge ofall beings, which being known every thing 
else is known, and which is the source of the entire universe, 

and which dispells all fear of death m-, ^cff 

I )• same idea is expressed also 

ill the concluding passage or upasamhara vakya 

^ 

Therefore Krsna is the selMuminous Being to be worship- 
ped; meditate upon Him, propitiate Him with a view to attain 
the greatest bonum called Premilnanda, sacrifice unto Him, be 
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always devoted to ir.cQ. He is the Pranava, He is the Ulti- 
mate Reality.” 

Secondly, in the Kenopanisad the beginning verses, while 
enquiring hy who.se will the mind of the individual falls or 
' withdraws f from the corporeal frame), state that ‘tranquil 
minds, knowing full well that Being which is the Breath of 
t all breath, the eye of all eyes, withdraw from this region and 

'' become immortal’ ( TTfp- ’Trira’ ^ ^ HHIT" 

^f?TT5EITn?^T5firf5IfrT 5i7WF?r in 

the intervening verses it is stated ''Know that Being to be 
Brahman’’ ^ T%f%) c including passages 

we find again the statement “Whoever knows or realises this 
Upanisad attains immortality and the true sphere by way of 
overpowering all transgression, and establishes himself in the 

eternal heaven”, ( ?rr ^ qT^JUfTlTS# 

On a further enquiry as to who this Brahman is in a 
more definite way and what this eternal heaven i.s, the Narfi- 
yaua Upanisad 8tate.s at the outset that the Purusa Xflra^taua 
thought of creating beings. Some detailed accjunts of creat- 
ion are then given, which is followed again by the statement 
that Narayana alone is the Eternal Selflurninous Being. Then 
follows an eulogy upon worshippers of Narayana, after which 
is stated that Narayana is that Brahma n. In the concluding pas- 
sages the eternal Heaven is described as a place which is round- 
shapedlike alotus, which is bli.ss-embjdied and having complete 
lustre like that of lightning, and called Vaikuntha 

^ ?P5JTiTrr^^jT> 5Th;). oI tids 
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efjernal Heaven is last described as Devakiputra 

The reconciliation of the Upa« 

krama and Upasamhara Vakyas is possible only if we say 
what we have already established viz that Krsna the son of 
Devaki is Narayaiia in the absolute sense, while Narayaiia 
proper, the Lord of Vaikuiitha, is only a partial manifesta- 
tion of Krsna. , 

In the Atharvanopanisad there is a text 

On this the commentator Narayaiia, though 
seemingly belonging to the school of Samkara, says — Srikrsiia 
alone is Visuu, who is preeminently Bliss in form, who is lus- 
trous (i. e. self-luminous), who is eternity embodied and who 

is the culminating point of summum bonum ( 

«^sr) The expre- 

ssion means nothing but that all summum 

bonums— all the different concepts of the final end of life ac- 
cording to the different systems of philosophy — are rivetted 
in Krsna, who is thus regarded as the Absolute even by a 
follower of the Jnana Margaof Samkara. This fact is further 

corroborated by the text ( Rg Veda 1, 

156, 3) which is this explained by the commentator — ‘'Know, 
Ye, that Para Brahman Krsna who is eternally manifested as 
having blissful hands, feet etc, and %vho (in His manifest 
sports), takes birth (i. e. appears before the phenomenal 
world) in Devaki. 

The eternity and supersensuoiis character of Krsna'a 
dwelling place which has been described as Qoloka may ba 
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proved also from the Rg Vedic text “g-f gf Jf- 

jti^ ?T5r w5!Tr^ ^^*Ti?TFr i^s to 

The meaning is this— Wo desire 
to go to those places of the sports of you— Kisiia 

and Etoa (,gf ), where there are auspicious cows of big horns* 
It is said in the Vedas that that (^1^) supreme place 

( the supremacy lies in the fact that the place far surpasses the 
phenomenal world) of Him who is so greatly prais od 
and who showers (whose lotus-like feet worshipped grant 
all desires — shines greatly in this phenomenal world. 

Although in this text neither the word Krsiia — nor the word 
Qoloka is explicitly used, yet from the sense it is quite appa- 
rent that the first half of the texts refers to Goloka-the place 
of thtf non-manifest beatific sports of Krsiia, while the latter 
half to Vrndavana the place of manifest sports, being insepa- 
rably connected with which Krsna appeared in the pheno- 
menal world towards the end of the Dwapara Yuga. 

The same idea also occurs in the Madhyandina Sakha of 

the Yajarveda, viz:— ^ «rrJT'5^JT(% I'lFnjf. tpcff 

which meaiis-We desire to go to that shining place, 

the dwelling place of Visuu. 

, In the Ek Parisista Sruti ^ 

‘'there is a clear reference to the 

cult of RadhS, which will be explained later on. For the 
present, however, the rendering of the text may be briefly 
stated thus — Madhava (Krsua) eternally shines resplendent and 
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makes ecstatic sports by reason of Radha, and Radhik?!. too 
shines amongst all people only in connection with Madhava. 

The text in the Chha. Up. 

leads 

to the same conclusion. The Mundaka text again 

speaks of the ever-shining 

dwelling place of Krsna, called Samvyoinan or Paravyoman, 
We fiave thus conclusively proved that Krsna is the Ab- 
solute Being. The distinctive attributes whereby He is thus 
regarded as the Absolute have been nicely summed up by 
Valadeva Vidya bhiisana in his Prameya Ratnavali — 

mi ii, ^ j 

which means tliat Krsna is the Absolute, because He is the 
hetu, the substratum of attributes such as 

^tc, and eternally associated with L^ksmi. He is the 
uncaused cause of all beings, as is well said in the &\mt. Up- 

^ wsnrwra: V. 4) 

— “One alone without a second assistant, He is the self-lumin- 
ous Absolute Lord, the most honoured and adorable of the 
universe, and the sole guiding force of all the secondary cau- 
salities like Mabat and others.” He is ever existent and all- 

pervading as the Kath. up says— T^^WJTR JlfWI 

^ ST (II, 22, IV, 4). Besides, Existence, Knowledge 

1. The idea here is similar to that contained in the Bhag* text- 

>^TRcr- 

(III, 2, 21). 



“-a are His attributes 

says- ^ ^ 

words, the three main attribi 
constitute His supreme body 
chidSnanda-vigraha. His emboc 
to His all=pervadingness,asthe. 

Regulator of all beings, He, lik 
in His own supreme heaven Para 
the whole universe is pervaded 
Remg.and this is all due to His in 
quality of Madhuryya com 
as this in the fullest extent 
no other Being. This Madh, 
the Eng. equivalent 

: ness”, IS to be explained thus-“; 

, » Ti 

i *‘^®t even in His human 

forming blissful sports similar to 
works wonders such as can be ef 
lordliness, e. cy'whiic , 


The highest 
e a tree, is eternally present 
■vyoman and simultaneously 
by Him— the most perfect 
icoriceivable potency.” The 
i His differentia in-as-much 

ns ever present in Him alone i -f* 

uryya, again, briefly rendered into 
:raeeful charm” or “charming ^racefnl. ' 
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est Substance or Entity; for the purpose of explaining the thing, 
they are indicated however in language in such a way that it 
appears as if there is a difference only, and this point is to be 
understood just in the same \YB,y as we say “Time always 
exists^— in which one and the same Time is indicated in 
twofold aspects involving an element of difference/' 

Just as Krsua is the perfect Being, so are His incarna- 
tions; still there is some difference, and the difference is indi- 
cated in the Vaja. Texts— < 

“XisnaisPurna, His Incar- 
nation also is Piirna; but for the purpose of a manifestation 
of the beatific sports, the Piirua Incarnation comes out of 
Krsua; and at the time of withdrawing the sports from the 
vision of a particular phenomenal world Purna Kisaa alone 
iains by way of imbibing in His own selfhood the whole 
nature of the incarnations/' We might say, in other words, 
that while the incarnations are Purna, Krsna is Puruatama 

I. In the above elabo ration of the concept of Krsna we have 
cited some Brtiti texts in which the term Krsna does not ex- 
plicitly occur, and hence it might be doubted whether these 
texts really establish Krsna as the Absolute Being Bhagavan. 
Without oncering into a full discussion of the question of au- 
thenticity -of these texts, we are inclined to say here this 
much Only that ancient Vaisnava Philosophers interpreted 
the texts in the way we have done, and that the concept of 
Krsna has been traditionally supported by these amongst other 
texts. The text etc., for example, has been 

interpreted by Madhwaeharya as related to the text 

i jfr: 

hence referring to the concept of Hari 
or Krsna as the Ultimate B-eality. (Bhasya, p, 15). 


CHAPTER If. 

THE PRINCIPLE OF RADHA. 

Befoi'e we understand the principle of Radha which is 
the most vital point in Vaisnava Religion — nay, which alone 
contributes to the excellence of the Bhakti cult, we have to 
recapitulate once more what we have already sufficiently dis- 
cussed, viz, that the Absolute as conceived in Vaisnava Philo- 
sophy isnot anon-differenced substance, but the Highest subs- 
tiatum consisting of endless attribucas or potencies eternally 
displayed to the fullest extent. Such a cencept of the Abso- 
lute is the concept of Bhagaviln which again is nothing but 
Krsna. These endless potencies are classified first into Aut- 
ranga or Para, Vahiraiaga or Apara, and Tatastha or Jiva 
Sakti. The Antaranga or Swarupa Saktis are three, viz, 
Sandhini, Samvit and HladinI, while theVahirauga is called 
the Mayai^iakti. In Krsnaas Krsna there isthe fullest display 
of the the three Swarupa &ktis, while Maya is displayed by 
His partial manifest; consequently, Krsna is Bhagavan in 
whom the three &ktis are eternally displayed to the fullest 
extent. Although the idea of the fullest manifestation of 
the Saktis cannot be separated from the principle of Bhawa- 
van, yet for the facility of our understanding the character 
of the beatific sports of Bhagavan we may state that 
one and the same principle— the Highest principle or ultimate 
Reality—, when viewed from the point of view of the subs- 
tratum, is styled Bha.gavan and when from the point of view 
of the threefold attributes is called Mahalaksmi. In other 
words, just as Bhagavan in the absolute sense is the supreme 
term for the Divinity of the substance having those attributes, 
so Mahalaksmi is the supreme term for the Divinity of those 
attributes themselves. We are thus bd to conclude that 
the endbss attributes of Bhagavan may be viewed in their 
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twofold aspects of Malia Laksmi or the Antaranga Mah?! Sak- 
tij and A^ahirafiga Sakfci, These two aspects have clearly 
been explained thus in the Bhag. 

1 1 % mmi ^ 

I! (X. 39, 55) The text states only a few of the endless 

eiiianatioDS of the most generic Antaranga Sakti Maha Laksmi, 
and each of them has an additional import in being also an 
enianatian of the Vahirahga SaktL Thus the word means 
divine splendour or the halo of glory of Bhagavan, and also 
rneans worldly splendour or glory which has such an attrac- 
tive influence that it is loath to forsake even one who has 
lost almost all attachment to phenomenal objects. Ila means 
the world as force from the point of view of Maya Sakti; 
it also means the Lila Sakti of Bhagavan which will be explai- 
ned later on. The word Avidya viewed as an emanation of 
the Mayil Sakti means that force (of which the function is to 

effect the conc3almentand forgeta]j(^fg^?^ff^flf^) of the true 

nature of the individual, and the identification thereof with 
sensuous matter; viewed in the other aspect, it means that 
supersensuous or divine potency whereby is effected that 

ecstatic joy ( which consists in the suppression of the 

lordship of Bhagavan and positment of dear personal rela- 
tionships between Him and the devotee. The latter import 
of the word Avidya/ although it might appear novel to the 

1. The word Avidya being interpreted in the above way, viz, 
in the sense of suppression of the lordship which is the 
effect of the Chit or Samvife, virtually gives the idea of Avid* 
ya or chit developed to the fullest extent 

i. e., Bliss. Thus becomes and thereby 
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school of Absolute Monism, is no doubt based upon the Sruti 
text (Gopala Tapani) which means 

nothing but that Krsna as Rasa effects the niceties and delica- 
cies of the emotional ecstatic love characterising the Gopis. 
In a similar way all the other words used in the couplet 
may be shown to have twofold connotations from the point of 
view of the Blaha Laksmi and the Maya Sakti of Bhagavan. 

As has already been said, the intrinsic self-hood of Blia- 
gavan lies in the fact that Himself being indiSerent to the 
display of the Mayil Sakti which is indeed effected by his 
own partial manifest, He eteimally revels in the fullest display 
of the threefold Swarupa Saktis — Sandhini, Samvit and HlS.- 
din! These three Swarupa Saktis, as defined previously, eter- 
nally exist in Bhagavto Krsna alone who is the highest Subs- 
tratum of all beings: they do not exist exp i utly in the individual 
souls that are encased in corporeal frames. The latter as such 

or what the Charaka Samhita describes as Purusas^ are indeed 

♦ - 

the eonfasion between this and the as the 

emanation of is removed, ^ 

1. cf. 'encrar: ^ ^*3 

gr§T xT'sr: 

(Sanrastliana, o 

V, 5) “Ptirnsa (human personality) is regarded as the com- 
bination of six Dhatus viz the five elements and non-manl 
fest Brahman'^ where the word Brahman has been used . 
the sense of the individual self for many reasons — (1) to in- 
dicate the analogy drawn in the lines that follcw between the 
vibhutis of the Highest Self as manifest in the phenomenal 
world and those manifest in a person, (2) to point out the 
similarity whieh a finite self bears to the Highest Self, (3; to 
indicate the fact that the finite self has got its creator in the 
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the substratums of the sensuous triad of Sattwa, Eajas and 
Tamas— the constituent elements of the material cause Pra- 
dliana which is but an emanation of the VahirahgH or MSyli 
Sakti of Bhagavto.^ 

Since the distinctive character of Bhagav^n Krsua — the 
Kasa of the Upanisad texts — consists in the revelling in bea- 
tific sports in the midst of the highest development of those 
three Saktis which are concentrated in Bliss, eternal associa- 
tes are indeed necessary for the purpose. Tliese associates, 
as already pointed out, are therefore nothing but the divini- 
ties of the threefold Saktis Their existence, though eternal, 
isowing to the Sandhini Sakti, in other words, relative to 
the absolute existence of Bhagav&n; their consciousness of 
the Absolute Lordship of Krana is owing to theSaiVivit; their 
contribution to the blissful sports of Krsiia as well as their 
I own ecstatic joy is owing to the Bliss or Hladini Sakti. The 
relation thus between Krsna and the associates is one of 
difference and non-difference, or what Vaisnava Philosophy 
calls Achintyabhedabheda; non-difference because they are 
y but the attributes of the Ultimate Beality Krsna, difference 
I because they are eternally deified or supersensuously eixibo- 

I Hig’hest >Self and is intended for the sole good (pleasure) to 

j Brah’ffian, just in the same way as Mahat or Great Intellect 

; lias been described by Manu as Atma in verse 15, eh. 1. 

' 1. It is to be noted here that the triad of Sattwa liajas and 

r Tanias does not affect Bhagavan in the least, and hence is 

. to be carefully distinguished from the Swarupa Sakti — triad. 

To avoid confussion with the SattaVa guna present in the 
' phenomenal beings, Vaisnava Philosophy gives the additio- 
nal name of pure chit (chit unaffected with 

the Maya Sakti) to the Samvit Sakti of Bhagavan. [cf. 

sanda- 

rbiin, p. 1S9]. 
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died realities having each a distinct body of his own for the 
upkeep of the ecstatic sports of Krsna. We cannot describe 
this relation in the light of Monism, Dualism or Pluralism, 
since the terminology or nomenclature of Western Philosophy 
does not strictly apply to Hindu Philosophy the modes of spe- 
culation being quite different. 

These divinities of the Swarupa Saktis associate them- 
selves in the ecstatic sports of Krsna in different ways. Al- 
though the general character of their devotional love towards 
Krsna is alike supersensuous as absolutly contradistinguish- 
ed fioin the sensuous love that prevails amongst phenomenal 
beings, yet there is a gradation of various degrees in respect 

manifestation of their divine 
•, feuch gradation again goes pari pasu with the differen- 
ce in le manifestation of Lordship by Krsna. We have al- 
reacy explained how lordship yields to ecstatic bliss. We 
mve also said that the highest essence of Bhagaviln consists 
jn the complete sublimation of lordship by the blissful and 
ovingnatuie. And this complete sublimation is possible to 
e e octed not by all the divinities of the Swarupa Saktis but 
y one an one only, and that select one is what Vai.siiava 

Philosophy calls Radha. Radh., therefore, is not to be des- 
cribed as an ordinary mortal milkmaid as we find in Indian 

a thiCas • Krsna such 

M L? 1 1 “ the objectionable remark of 

is ihs, Being SubsUnos in whom the 
' those endless potencies themselves 


1. See His»vy oW.niit ITmTaTure, tWtiSi: 

on Lync i>oem3. 
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in the fullest degree. In other words, Radha is no other than 
that Malm Laksnii which lias been described as the most gene- 
: ric- Ail taimhgll' Malm Sakti of Bhagavan Krsua. We may say 
therefore that the ultimate causality of the creation, sus- 
tentatioii etc of the entire universe lies in Radha. Radha 
is one with Krsiia in being wholly identified with the highest 
stage of the Hiadiiii Sakti of Krsna; yet she is different inas- 
mach as Krsna for the purpose of beatific sports eternally 
manifests Himself in two different shapes of body. The rela- 
tion, thus, batween Krsua and Radha is evidently one of diffe- 
rence as well as non-difference. By way of analogy may say 
that the relation is the same as that between musk and its 
smell or between fire and its flames. 

RSdha, therefore, by the power of her devotion sublimates 
altogether the Lordship of Krsna. This purpose is satisfied 
by Herself and her various emanations. These emanated di- 
vinities are the Gopis of Vrndavana. Indeed the word Gopi 
(?Tr^f) comes from root to preserve. The ecstatic joy 
called Premananda is preserved by them in heart, is 
concentrated in themselves to tlie fullest extent ever concei- 
vable — hence they are called Gopis. R?idlm is Gopi par exce- 


llence, while the others are like her Kayavyuhas 

L This is according to the view cf the Charitamrta text — 

wk II 

And it is to be noted here that tlie term generally 

reminds one of the teehnical sense in which it is used in 
Yoga Philosophy (the meaning being ‘a number of bodies 
which a Yogi can simultaneously generate by means of his 
occult power for the satisfaction of some purpose^). There 
is however a good deal of difference between that meaning 
and the idea in the present case, inasmuch as the bodies of a 
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They simply help in the complete posltment of the astonish- 
ing beatitude by Eadha. Bliss is the sole ingredient of their 
bodies, their senses and their mind — their everything. And 
Bliss necessarily involves Chit. So we find in the scriptu- 
ral text — 

a:gr 

cTfff W3rff?r ii 

( Brahma Samhit^ ), 

that the most primeval Being Govinda (Krsna) being the Self 
of the entire universe of beings (in His partial manifest Para- 
rnatma), in His intrinsic selfhood eternallj’' dwells in the high- 
est eternal heaven called Goloka, along with them (the Gopis) 
who are but His Saktis and whose whole person is 

perfused with Bliss and Chit, ie., with Prema, Leaving a 
fuller discussion of the meaning of the word Prema for a sepa- 
rate chapter, it will suffice here to say that this is never to be 
confused with passion or sensuous love. The difierence bet- 
ween the two cannot be better expressed tlian by saying that 
while (qf7(|y ) is like deep abysmah darkness, Prema is like 
the bright solar lustre coming down from the sky completely 
unclouded. Kama, in other words, is desire for the satisfac- 
tion of one’s own senses, while Prema is desire solely for the 
pleasing of the Absolute Being Krsna (Gharitarnrta). 

In the hierarchy of the manifestations of the devotional 
love towards Krsna, Radha represents the highest stage. The 
height of this love as well as a thorough exposition of all the 

Yogi are decaying while those of the Gopis are eternal. 
Hence it is but meet that the Gopis are described as some- 
thing like the Kayavyuhas of Radha, and not exactly the 
Kayavyuhas, 
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grades is simply beyond cenception; yet Vaisnava Philosophy- 
be it said to its credit — has tried to analyse with very great 
subtlety the various kinds of passion forKrsna. It asserts that 
this passion passes from one stage to the other until it reach- 
es the highest sublimity— -the love manifested by RadliS, 
in other words, the love manifested by the divinity 
of the highest potency of Bhagavan Himself. In consistency 
■with the spiritual significance of Krsna’s beatific sports, the 
diffei-eut grades in the manife.station of devotional love by the 
divinities of His Swarupa ^aktis cannot but be analogous to 
the various classes of human relationship considered in their 
emotional aspect. A complete exposition of all these diffe- 
rent shades of feeling is simply impracticable in the English 
language, the simple reason being that Western Philosophy 
could never think of this exhaustive classification.^ However 
it is to be distinctly noted here that the significance of the 
analogy between the grades of divine love and the classes of 
human relationship lies in this that the latter has a much 

, '-A 

1. so saying we do not n:ean to depreciate the western me- 
thods of thinking, but to urge only that the character of phi- 
losophical speculation is guided to some extent by climato- 
logy, And so Dr, Grierson rightly observes in his .Intioduc- 
tion to the Vidyapati~“ ‘God is LcveMs alike the motto of 
the eastern and of the western worlds, while the form of 
love i>roposed is essentially different. The people of a col- 
der western clime have contented themselves with compar- 
ing the ineffable love of God to that of a father to his child- 
ren, while the warmer climes of the tropics have led the seek- 
ers after truth to compare the love of the worshipper for the 
worshipped to that of the Supreme Mistress Radha for her, 
Supreme Lord .Krsna, It is time that it is hard for a wes- 1 
tern mind to gra^p the idea, but let us not hastily comic- 1 
mil it/' 
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greater and insistent demand upon the time and attention of 
a person than what the lip prayers of God require. 

At a very low stage in this hierarchy of divine feelings, 
as manifested in Krsnas beatific sports in Goloka or Vrnda- 
van, the love exists as a relation between servant and master 
in the tie of obedience to the commandments of Krsua. As 
the nature of the relation requires it, consciousness of the sup- 
reme Lordship of Krsna very often peeps into the mind of the 
servant devotee who therefore often feels reserve in his atten- 
dance upon Krsua. The feeling of awful reverence is greatly 
predominant over the feeling of simple love. The next high- 
er stage is that of a friendly relation — ^as exemplified in the 
love of Suvala, Sridama, Arjuna and otliers. Here also Lord- 
ship prevails though in a lesser degree. The Gita teaches us 
that to Arjuna Krsua firstmanifestedHis Vis wariipa; this terri- 
fied Arjuna, filled him with a feeling of awe and reserve: yet 
his mind felt uneasiness and there was a good deal of hankering 
which compelled Krsna to manifesli His intrinsic form of a 
human being, but that not always. 

The next higher stage is that iir'which a more personal 
relationship is brought about whereby Krsna is conceived as 
a child and loved accordingly. This is best exemplified in 
the love of mother Yasoda for Krsua. Although Krsna in 
His Praka^a Lila first acknowledged Devakl as His mother, 
yet He was attracted away by a purer and closer affectionate 
love and so liked to be nurtured as a child by YModa. 
The simple affectionate love of Ya^oda cannot prevent her 
from punishing Krsua for His childish freaks and naughty 
mischiefs. Her heart is filled with cares and anxieties when 
in the morning Krsna goes out with the whole body of Gopa-' 
boys to look after the cattle. His home-coming is an event 
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of joy to her. Even this motherly love of Yaloda is not power- 
fill enough . to sublimate altogether the Lordship of Kmia. 
She is some times struck with the supernatural powers of her 
son; while suckling the baby Krsna, she is astounded to see 
within the small cavity of His little face the entire universe 
of beings, the various incarnations, the endless Narayanas as 
the Lords of endless Vaiknnthas, the eternal highest heaven 
along with the Gopas and Gopis. Yet such manifestation of 
supreme Lordship is only temporary; again the motherly love 
gains the upper hand and mother Yasoda banishes all these 
thoughts from her mind and is absorbed with cares and an- 
xieties quite natural to a mother. 

In the highest stage, viz, the stage of ecstacy of love, the 
most closest personal relationship of conjugal tie is brought 
about whereby Kmia is loved with an unparallelled, all-per- 
vading, all-absorbing, astounding passion by Eadh& and Her 
associate Gopis. Here there is not the slightest tinge of re- 
serve — no fear, no awful reverence, no shrinking, no hesita- 
tion, no uneasiness, no astounding, no bewilderment, nothing 
of the kind, nothing whatsoever which breaks the incessant 
flow of devotion. Here all conventions are utterly discarded 
and the highest self in the nature is completely posited. The 
crimson love of Rad ha alone is more than a match for the 
supreme Lordship of Ktsna which is completely thi'own into 
the background. The Bhagavata texts and allied scriptures 
are unanimous on the point that Krsna ever appears to Radha 

and to the Gopis in His intrinsic form of 

and never, in the form of one having four hands but othtr- 
wise human-shaped. 

From what is stated above it appeal's that in the consti- 
tution of RadhS, in Her devotional love, there is some apeeia- 


]ity whereby she occupies the highest stage in the hierarchy 
of the manifestations of divine love. This distinctive attri- 
bute is described in Vaisnava Psjmbology as Mahabhava, or, 
more ^accurately, Mahabhava considered in its aspect of Ma- 
dana.’ For the same reason of the paucity of the English 
language as was already pointed out, it is very difiicult to 
give an accurate explanation of these termsor to render them 

; into English equivalents. All that we can say is that it is that 

stage of divme love which stands far above the stage a human 
soul can aspme to reach by way of attaining the summum 
on^um. Now the highest bonum prescribed by Vaisiiava 
-hilosophy for a human soul is what will be described later 
on as Premananda or, more accurately, a mere glimmerin- of 
remananda. This Prema, which is nothing but the essence of 
the Hladmi or Rasa gakti of Bhagavftn, when passing through 
several stages by way of greater and greater development, turns 
uito that beatific love which is called Bh.va, occupyi;g the 

s-.^enth stage in the out-lined gradation of development pro- 

cBeding from Prema THJq i 

f ^ ^ ® Bh5va, again, when undergoiuo* a 

l>?f oharaefceriSB the minde of none 

h.bh.v.fe.Ii„,b., ,„a„y aepecteo, which two are . ■ 

Mohan, end Madana; and of thee, again the fotn... i, col- 

Zi. Z « KVevyaha, or asaoci.l, 

PM, while the latter is present in Eadi.a and Eadha alone. 
The exeellene. of thi, Mad.na Mahabha™ lies in .he tact 
J^ha ft comb i ne , i n itself and yp, transcends all the ch.rac- 

The sanie idea occnrs in the Cliaritamrta oonplef^Maha- 
hrsnsU.la,.ronn.i,i II [Adi Lila, oh. IV], and also in the 

^ II ; [Ujjvala Nilamani, p. 59], 


terisiics of the difterent kinds of ecstatic emotional vary- 
ing fiom the low stage of Rati to the stage of Mahabhava in 
all its aspects. This appears from the 

I ii : 

(Ujjvala Nilamani, Bombay Edition p. 409) 

This highest emotional divine love is always present in 
the heart of Radha and sometimes appears in outward mani- 
festation.^ 

It is by reason of this Mahabhava ecstacy of love that 
Radha is described in the Vriiat Gautamiya text as 

»T«rr ar^r i ^wrr- 

II In other words, Radha by means of her height | 

of ecstatic joy shines resplendent with an all-surpassing halo f 
of lustre, and is inseparably connected with the beatific sports | 
of Krsna. This very idea is also the underlying sense of the | 


1. Although I am quite eonseious of the fact that such mere 
statement of the technical terms like Mahabhava etc is not 
at all sufficient to give an idea of their significance in reli- 
gion, y(;t I cannot help doing it for several reasons. Jn the 
first place, to express in language-specially in a foreign ton- 
gue-the full significance of these stages of divine love is ra- 
ther an absurd taskj and if it is at all possible to give only a 
vague idea thereof, it will require vchimes. Secondly, even a 
mere indication without elucidation of these points is thought 
to be necessary to let philosophic ndnds and moralists of the 
west know that their classification of feelings is a very trifling 
tiling in comparison to what the Hindu psychology of feel- 
ings has done. Thirdl^s to omit a reference to these stages of 
ecstatic joy of devotion is indeed doing a great injustice to 
the exposition of the Principle of Radha. 


%., 'Yedic text— etc. cited privi- 
ouslj^ The text means that ‘‘Maihava or Krsna, the Self- 
lominons Being of beatific sports, and Eadha, the highest 
divinity of the bliss-potencies of Krsna, — these two insepara- 
bly~conneeted entities shine resplendent with their own halo 
of glory amongst beings.” This interpretation seems to be 
inconsistent with the theory of the highest heaven Goloka as 
the dwelling place of Bhagavto — quite distinct from the uni- 
verse of beings. The inconsistency however may be explain- 
ed away by the fact that thougli really speaking Bhagavan 
revels in beatific sports in His own eternal heaven, yet the 
ultimate source of the creation etc of beings lying in the 
Bliss-potency of Bhagavan, the soul of each of the beings is 
a bit of the Infinite Bliss; and this real nature of the soul 
lying hidden under the influence of the Maya Sakti is posited 
by full realisation, and then the soul conceives nothing but 
the ecshitic sports of Krsna — Rudha everywhere in the entire 
universe of beings. Hence it is that the text quoted above 
speaks only of the stage of full religious realisation when 
nothing appears but the blissful sports of Krsna prevailing 
everywliere. 


The principle of Eadha being thus inseparably connected 
with the concept of Bhagavto, the cult of Krsna to be made 
accurate should be styled the cult of Rudha-Kisua. Krsna is 
no doubt conceived as the Highest Being in the Bhagavata 
cult. The Absoluteness of Krsna, again, lies not in His being 
an Abstract Idea; He is the Concrete One eternally realising 
Himself by way of ecstatic sports in the midst of the highest 
display of his Swarupa gaktis. This distinctive characrer of 
Krsna is more definitely indicated by the compound concept 
EMhakrsna if at all we carefully remember the philosophical 
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import of tli6 word Radha* Moreover, as the derivatidn 
(from rool} to worship, to propitiate) shows, from this 
compound concept it at once follows that Krsna the Absolute 
is to be realised not in the manner of self = realisation indi- 
cated by Samkara and his followers, but in the way of 
constant devotion and propitiation by the individual soul 
not merging in the Highest Sell The chosen word 
Rsdhakmia therefore indicates tacitly the relation l>‘t- 
ween the Absolute and human personality as well as the con- 
cept of the summuin bonuni to be attained by an individual 
soul. 

Although thus the concept of Rjidha = KTsna clearly expre- 
sses the whole theory of the Absolute, yet it is a matter for 
serious consideration why the author of the Bhag. texts 
indicates the principle of Radha only in a vague way. He 

has indeed referred to it in the text — 

^hat seems to.be rather in a my- 
stified way, Whatever the object of such hidden reference 
might be, there is not the least doubt that it is the principle 
of R?idha appended to the concept of Krsna that brings out 
the full import of the Advaya Juana Tattwa which is the main 
principle involved in the whole volume of Bhag texts. Besides, 
there are lots of other scriptural texts which corroborate 
this concept of the Bhagavata. In the first place, there is 
the Rg Vedic text just now referred to, which is clear as broad 
day light about the tenability of the Radha-Krsna theory. 
The same truth is also in volved in the texts of the Vrhat Gouta- 

miya Tantra— I J%rrT^- 

WET ^WT ll n'Sffl;- 


f*Sf* ^ ^ 

i cpt ^2DB 

^cTTsdlW il ^jn®s occur inthe context of Krsna’b speech 

\Si 

to Valar&ma, and the meaning is this-* I combine in myself 
the three principles, viz ( l)the principle of the totality of 
effects, ( 2) the principle of causality, and (3) the princir.le 
higher than these tvro. E^ldhika too, my dearest, devotee, is of 
this nature. I am transcendental to Prakrti the prime cause, 
so is she my potency. I am Piirna Brahman inasmuch as 
Bliss is my form and Knowledge is (preeminent ?) in me. 
Being inclined by the devotion of Hiranyagarbha Brahma 
I manifest myself to the phenomenal world in every yoga, 
along with you my partial aspect and her (Ralha), with the 
object of suppressing those that tyrannise over gods”. 

From the Adipurfi-na text again ^ 

we know that RS-dhikaalone fully realises the whole concept of 
the Ultimate Reality, while gods and other beings attain only 
paitial realisation. The implication of the text, howmver, is 
that the devotional ecstatic lore of EMha is simply an idlal 
one which is always to be approached but can never be actu- 
ally reached by phenomenal beings of the universe. 

In the Visim Parana also there are explicit references to 
the Principle of Radha. We are thus in a position to assert 
that the concept of Radha-Krsna which is the main theme 
oftheBhag. texts is corroborated by various other scrip- 
tural texts, and is thus established on a sound and sure basis. 


The above exposition of Krsiia philosophy as indicated 
by the compound concept of Radhakrsna is, I am afraid, high- 
ly criticised by many modern scholars who hold that' this is 
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, *ofe' true Krsiia's: philosophy but popular or vulgar Kpsiiaism 
and as such is to be ignored as untenable. Their main objec- ; 
tion perhaps is that the name R&dha does not occur in the ■ 
Bhagavata. They cannot convince themselves without a 
direct emphatic statement on this point like the statement 
contained in the mah^vakya 

To meet this objection, while admitting that nowhere in 
the Bhag. texts is to be found a clear mention of the name 
EMha, I must not fail to point out that there are lots of texts 
in the Bhagavata (e.g. X, 80, 31 ) in which the author has 
explicitly used the word and that this word undoubtedly 

points to the fact that amongst the Gopis there is some Divi- 
nity that stands unparallelled and unapproachable in the 
matter of devotional spirits towards Krsua. Moreover, the 
whole tenth chapter of the Bhftgavata is nothing but an ela- 
boration of the highly esoteric doctrine based upon this very 
principle of RMha or Krsnapriya, and the great importance 
of the tenth chapter can never be minimised in view of the 

author’s direct statement 

which means that the first nine chapters are but an 

introduction to the tenth chapter. There can not be the 
least doubt, therefore, that the sage Vyasa had the principle 
of RMha clearly in his mind when he revealed the Bhag, text, 
however tacitly or implicitly he might have referred to the 
name Radha. To put the same thing by way of an analogy- 
Nowliere in the whole commentary text on the Ved. Sutras 
does Samkara mention the word MSya, yet from the manner 
of his treatment no bod}^nawar^of the fact that the word 
does occur in Samkara’s commentary on the Upanisadas, 
hesitates to associate with his name the principle of Maya as 
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aa illusion; similarly, from the manner of treatment the prin* 
oiple of Rad ha' is ' justly associated' with the name of YyUsa 
notwithstanding' the fact that he has never explicitly used 
the term Radha in the whole volume of Bhi-g. texts* 

Again, although we are quite conscious of the fact that 
the number of non-bhaga vatic", texts cited by ¥. philosophers 
as containing the word Radha is not large and so the eviden- 
ce on the point is rather meagre, still we must draw atten- 
tion to the fact that it is the connotation of the term and not 
the term itself that plays an important part in the sphere of 
religion. The dualistic theory of the Vaisnavas cannot be 
ignored, and the dualism is expressed in the relation between 
God and soul — the relation between God the worshipped ob- 
ject and the individual soul as the worshipper or devotee. 
If the Ultimate Reality is to be regarded as the Ideal Being, 
we cannot but recognise at the same time the existence of 
an Ideal Devotee. And what the Bhag. texts describe as 
Radha or Priya is nothing but this Ideal Devotee. If then 
this vital point in Vaisnavism be carefully remembered, there 
will be no reason why an objection should be raised against 
the principle of Radha being inseparably appended to the 
concept of Advaya Jhaaa Tattwa Krsna Thus we can con- 
clude by saying that, as against the view of those objection- 
isfcs, if thiire is anything like true Krsna phil(.)Sophy it is sure- 
ly involved in the compound conc.ipt of Radlia-kxsiia, and 
i always to look to the philosophic import of the term Radha 
. would remove all doubts and silence all controversy. 

Meaning of 

From the foregoing pages it appears that the theory of 
the Absolute a3cording to Vaisnava Philosophy is that of 
Krsna eternally realising Himself in the midst of ecstatic 
sports. The word ‘Sport’ has been used throughout as the 
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EiiglMi equivalent for the Samskrt word '*Lila' and we have 
reasons to do so» As already pointed out, the word 

oecors in the VeA Sutra' II, 1,33 

where all the commentators agree in taking the word in the 
mn>^Q of *Hport*; and because this ia also the meaning given in 
lexicons, we are fully justified in adopting this meaning. 
Creation indeed is a veritable puzzle, and to explain this the 
philosophic thought of the west has attempted several theo- 
ries varying from crude materialism to idealism. The high 
est development of the idealistic theory was, it seems tome, 
reached in the objective idealism of Hegel, which states that 
eternal creative processes are indispensably necessary for the 
realisation of the Absolute Idea. Without entering into a 
thoroughgoing examination of the theory, all that we can say 
for our present purpose is thatit is open to one grave object 
tion, viz, that by regarding creative processes as a necessity for 
the realisation of the Absolute Idea,, it reduces the Absolute 

into one in which a feeling of uneasiness or want is felt, and 

thereby the Absolute character of the Absolute Idea is lost 
altogether, and the idea of imperfection creeps upon the Abso- 
lute. To avoid such objections the Vedanta has justly put 
forward the theory that creation is a mere sport of the Abso 
lute. It is to be noted here that the^a_^^ ‘sport’ has two 
main characteristics viz (1) that no exertion is felt, (2) that 
there is no ulterior motive to satisfy some purpose. We have 
already shown how the latter characteristic is not made out if 
Samkara 8 theory of Brahman be accepted. Even the expla- 
nation given by Ramanuja of the above sutra has been shown 
to be o len to one objection. Tlie theory of creation as a mere 
sport, therefore, becomes the most tenable if only the Abso- 
lute be regarded as the Highest Substance consisting of end 
less attributes concentrated in Bliss. In otherwords, ifKrsna 
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the Rasa of the Upanisads be regarded as the Ultimate Reality, 
then and then only creation will be most satisfactorily explai- 
ned as a mere sport.^ The question now is Ts creation a spo’ ' 
or Lila of Bhagavan Krsna as Krsna’ ? We have already saiu 
that though Krsna as Bhagavftn is the ultimate source of 
creation, susteutation etc of the phenomenal world, yet the 
direct causality of creation etc is ascribed to Him in His par- 
tial aspect Paramatma Purusa. Moreover, the universe as it 
stands consists of such a great diversity of names and forms, 
consists of such an endless number and gradation of causali- 
ties and forces acting and reacting upon one another, is such 
a wonderful conglomerate of acts and effects going on in the 
limitations of time and space,_that it cannot but be created 
by an Omniscient, Omnipotent, All-pervading Being. In other 
words, creation testifies to the supreme Lordship of Bhagavan; 
and though it is really a bit of the Infinite Bliss of Bhagava-’ 
and as such should appear in its blissful character, yet b^ ' 

inconceivable Maya gakti the blissful character of the spo “ 

of creation lies hidden, making room for an indication of tb<^ 
Lordship of Bhagavan. Thus we find that in creation as a 
sport the intrinsic nature of Bhagavan is not revealed and 
we cannot therefore describe this sport as the sport of Bha- 
gavfin Krsna as Krsna. What, then, is that supreme sport 
which 18 eternally displayed by Krsna as such ? It is notlfin<^ 
ut that beatific sport—the necessary outcome of the Infinite 
iss 0 Kr?na. in which the best part is played by the divine 
conjugal-relationship which Radha bears to Krsna. 


tr?! r'"' - sport Of the 

bso ate Being: Bhagavan we refer also to the dictum of 

oralditus, “Making worlds is Zeus' ‘pastime,’ and also to 
what Plato says m his Laws, Book VII, p. 803, vk that “Man 
is made to be the play thing of God.” 
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This nnparalleired, all-absorbing, all = astounding Lila of 
Hadhakrsna is described in Vaisnava Philosophy as of two aspe- 
ts Prakata or manifest, and Aprakata or uon-inanifest.^ 
Both these Lilas are eternal, and the fact of eternity is based 
upon various texts. For example, the Vrh. Up. text 
“ says that whatever attributes and 

aets there are in the Absolute Being are to be understood ss 
having existed in the past, as existing in the present, and as 
those that exist alike in the futui’e. Again, from the Pippa- 
lada &kha text 

IQ clear that the sports are eternal The 

relation between these two Lilas may be briefly stated thus:- 
Ooe and the same Lila is indeed going on eternally in the 
highest heaven Goloka; phenomenal beings like ourselves 
vhose true personality lies hidden and suppressed under the 
^aence of the Maya ^akti have no access to this Lila; we 
^"' e not indeed, in this miserable and pitiable state of ours, 
expected to realise this even in the billionth part; at this stage 
and with respect to ourselves the Lila is called non-manifest. 
But the Love God of the Vaisnavas, whose sweet nature it is 
to sell Himself to and to be conquered completely by the 
insatiable hankering in the devotion of His dear devotees, 
who feels not the least hesitation to do any thing and every- 
thing, even to go to the most horrible hell for the sake of 
His dearest devotees, to whom nothing appeals but the ince- 
ssant flow of propitiation of their dearest Krsiia — this Love 
God of the Vaisnavas out of sheer goodness and grace some- 
times manifests Himself, in the midst of the blissful ecstatic 
sports, to phenomenal beings: and at this stage the self=same 
Lila of Goloka is called manifest — manifest indeed in the su^ 
persensuous heaventrio of Vrndiivana, Mathura and Dwaraka. 


1. See Appendix, 


What Vaisiiava Philosophy calls Goloka the highest heaven and 
dwelling place of Krsna is indeed one and the same, and it is this 
that gets theappelation of the heaven-trio from the point of view 
of the manifest Lila. The eternity of the Lila means that its 
flow is incessantly going on subject to no limitations of time 
and space; and in the manifest aspect of the Lila, if, in the 
midst of the selfsame characteristic of transeendancy over 
time and space limitations, there is the appearance of the acts 
of Krsna’s taking birth and the like,— there is the display of 
the limited acts like beginning, mediating and termination, 
all this is surely to be regarded as owing to the inconceiv- 
able willforce of the Lord Krsna. 

The non-manifest Lila again is described as having two 
aspects,^ viz— (1) Mantropasanamayi what 

is represented in the set formula of lip- prayers the daily prac- 
tice of which with all regularity constitutes the preliminary 
stage of all religious life, (2) Sw8.rasik! or what " 

revealed as a flow in realisation. As we have already said, 
the real significance of the personal relationship to Bhagavan 
brought about in the devotional cult lies in the fact that it 
has a much greater insistent' demand upon the time and at- 
tention of a person than what the lip-prayers of God require* 
The more time and attention a person gives for meditating 
Tipon Bhagaviln, the greater prospect has he of I'ealisation so 
as to approach nearer and nearer the attainment of the final 
end. For the human soul as it stands, it is not at all possible 
in the preliminary stage to meditate upon a good number of 
the endless beatific sports of Krsna — far be it said of a hope 
for full realisation. Hence it is that in the preliminaiy stage 
when by the good grace of Bhagavta manifesting Himself 
in the shape of a spiritual guide a person is just initiated in- 



1. See Appendix. 
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to..th6 .^evotioBal ■;L!ta - of 'Bhagavin "i's vefy'’'t6f^ely 

:iB:ciieated/4o'!;him^^^ -if ? the' d»fiiiit'e:Biia 'is'-'re'i^fjricted- to-a ' pafti- 
: ealar sport - or ac t ' : or rather to ^'uncoistiected - spheres of' the 
baatific-'Spor^^ And: the ' devhtee ^■henceforward ^ is • required 
: to :practise regularly the meditation uipon ■ tbe :Lila^aS '' thns- re~ 
'presenteddn^. the ■aet .:formul 80 of incantations. ■ ■Besides, how 
iCan ,it' '.-be '.expected ■■to*■^e■xpr6Bs-adeqllately inwordS'-*a thing 
which is Only to be revealed into the heart of ? Even 
&bda Brahman or the Logos cannot describe in detail the 
endless ecstatic sports of Kxsna. Such being the case, 
the Lila is to be considered at this preliminary stage in its 
aspect of Mantropasanainayi. 

Then by constant meditation and deep contemplation 
practised in strict accordance to the rales of the Bhakti cult, 
the LiU might ultimately be revealed in its various manifes- 
tations linked together, and thereby the devotee feels such 
an inexplicable divine joy that it has no parallel in the mun- 
dane sphere of existence. At this stage of mature realisation, 

the Lil4 is considered in the a of Owing to 

the presence of an uninterrupted flow of devotion the 

Lila might be compared to the flowing stream of the 
Ganges, while the other one ’ to a lake of 
speaking.to a series of lakes. 

From the above it appears that 'a reconciliation is how- 
ever possible between the two Lilas. This reconciliation 
might be indicated by way of reference to the Bhagavata text- 

W ST 47, 29). Kmia 

speaks to the Gopis ‘’'Your separatidti-from me neVdr takes 
place completely; in other words, you are never separated 
from my whole self* What thetext really means is this — At, 


' the- termination of the Prakata Lila it appears as if a separa- 
tion is effected between Krsna and the Gopis, but that is not 
^;So; for, though Krsna seems to be separated from t hem so far 
as the manifest aspect of the Lila is concerned, yet He is ever 
in the company of His associates so far as the non-manifest 
aspect is concerned. In otherwords, the conjunction between 
Krsna and His divine associates for the purpose of beatific 
sports is indeed eternal; this is sometimes displayed to pheno- 
menal beings, sometimes taken away from their view. Even 
in the course of the manifest Lila, it so .happens that Krsna 
by His movement here and there is sejjarated from some of 
His associates — say, from mother Yasoda when Krsna goes 
out to look after the cattle, but at that very moment He is 
in the company of those very associates. This seems ratlier 
curious and anomalous to us, phenomenal beings as we are. 
But we should ever remember the fact that such contradicto- 
ries, as ‘separation and conjunction’, ‘going out and staying 
within’, are all conquered in the Absolute by means of His 
inconceivable supreme Lordship or Omnipotence. Instances 
■of manifestation of such supreme Lordship by way of contra- 
dictions conquered are not rare in the Bhagavata texts. The 
Lila of Damabandha, the Lila of Brahmamohana, the Lila of 
meeting simultaneously a few thousands of Gopis with one and 
the same supreme body, and various other Lilas testify to 
this supreme Lordship of Ktstia. From all this it is clearly 
proved therefore that what appears to be a termination of 
the Lila is really nothing but an uninterrupted continuous 
flow of the same — the only difference being in respect of as- 
pect, manifest or non-manifest. In otherwards, a reconcilia- 
tion is thus nicely brought about by Vaisuava Philosophers 
between the two Lilas, Prakata and Aprakata. 


Chapter IV. 

JIVA OR INDIVIDUAL SOUL.^ 
lo western philosophy there is a great ambiguity about 
the word 'SouF. It is used in so many different senses — some- 
times as a synonym for 'mind’, sometimes for ‘life’, sometimes 
in the sense of the rational principle in an individual being — 
that it is very difficult to assert what it exactly means. 
Although thus there is some difference in meaning, the word 
soul is generally used as the corresponding word for the 
Hindu philosophical term ‘Jiva’ or ‘Atrna’. And following 
the footsteps of others and for want of a more suitable and 
afpDpriate term we have chosen to use this word soul in the 
serge of ‘Jiva’. 

Now what is the meaning of ‘Jiva’ ? 

To understand the real significance of the word ‘Jiva’, 
we are to remember the fact, already stated, that the concept 
of Bhagavan, as already stated, implies endless attributes 
inhering in a substance. These attributes are broadly classi- 
fied into three, viz, (1) Antarahga or Swarupa Saktis, (2) 
TatasthU or Jiva ^akti, and (3) Vahiraug'i or Maya Sakti. 
Of these, we have already dealt with the Antaraug?l Sakti in 
sufficient detail; and the meaning of the other two, though 
roughly indicated before, needs likewise a detailed examina- 
tion. Why is Jiva cilled the ‘ Tat as thfi Sakti ? The word 
Tatastha in Samskrt means ‘that which lies on the bank — say, 
of a river’; and if we are to describe such a thing, we should 
say that it is neither included in the river proper i.e. water, 
nor does it come under the category of the village or town or 
province situated adjoining to the river — near the bank. 
Similarly, of the endless Jivas the eternally released ones are 
eternally beyond the influence of the Maya Sakti, and the 
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others, i.a, those iu bondage may, by taking recourse to the 
Bhakti Cult, surpass the Maya Sakti. Hence the Jiva Sakti, 
does not come under the category of the Maya Sakti. Nor 
does it come under the category of the Antarafiga Saktis; and 
the reason is this:— Owing to its transgression of deviating 
away from the contiguity of Bhagavan, the Jiva is suppressed 
by the influence of the Maya Sakti, but such affectation by 
does not accrue even to ParamatmS. the partial aspect 
of Bhagavan— far be it said of Bhagavta Himself who is ever 


ill the display of His Swarupa S.iktis; — ^^in other words, owing 
to the affectation by Maya, the Jiva Sakti does not come un- 
der the category of the Antarahgft Sakti of Bhagavan. More- 
over, according to the technical meaning of the word 

(“the being indicative of that 

in the midst of being different from that'’), the Jiva is called 
Tatastha also because, though it is distinct from the Swarupa 
Sakti of Bhagavan, it goes to indicate Bhagavto as its ulti- 
mate source, just in the same way as solar rays though dis- 
tinct from the sun proper indicate nothing but the sun as 
their source. 


The Jiva Sakti, therefore, is a Sakti distinct from the 
Antarahga as well as from the Vahirahga SaktL Hence it is 
that the Jiva is described as the Apara Sakti in the Visuu 

Parana text— I W- 

f^r <icfFTT ll ( VI, 7, 61 ), as well as 

in the Gita text— 

II (VII, 5). And this 
very idea we also find expressed in the ^ruti texts (i) 

sjjrFETT ^3^ qjqjJT i (^veta. 


IV, 9). 







i 
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*: 

( Mtind. Ill, 1, 1 also. Sveta,, IV, 6). ■ ( iii ) 

(quoted ill the Sat-Sandarbha,- p. 236,). . 

As to the intrinsic nature of a Jiva we may refer in the first 
place to the words of one JUmatp Muni who is regarded as 
the most ancient expounder-anterior even to EamUnuja-of the 
system of philosophy that has given birth to the Sri-sect of 
Vaisnavas. Thus we come to know therefrom that negatively 
speaking a Jiva is neither a deity, nor a man, nor an irra- 
tional animal, nor an immovable being like plants; it is nei- 
ther the body, nor the senses, nor the mind, nor life, nor 
intellect, nor the understanding; it is neither an unintelligent 
unconscious substance, nor one liable to transformation, nor con- 
sisting of knowledge alone. Affirmatively a Jiva is 

3n:JT’§r;, 

^Tic^miRrg'FrsrsrTfr^j, i 

What we come to know from the above lines is this — 

In the first place, Jiva is not liable to any change. It re- 
mains the same retaining its own identity in whatever being 
it may lie, be it in a deity, in a man or in any other being. 
Just as life in the sense of ‘performance oftheir respective func- 
tions by the several parts of an organic system* is one and 
the same in whatever individual being it might be, so is Jiva. 
To explain further : — Change or transformation is principally 
of the following kinds, viz taking birth or production, retain- 
ing existence, development, reduction to another form, de- 
caying and disappearance. None of these is predicated of a 
Jiva. A Jiva thus is that entity for whose presence brought 
about by Maya in an organic body the several parts of the 
organisn, e. g, the mind, the senses etc. are in a position 
to perform their respective functions. By calling it an entity 
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or siibstance we deny materialistic view that 'Jiva is 
the mere aggregate of conscious states, and assert that it is 
a single permanent principle or agent having the power of 
manifesting itself to itself in a connected system of states and 
activities in time and at the same time distinguishing itself from 
them, and asserting itself as one and the same identical princi- 
ple through all successive states and connecting them all to- 
gether into unity of a single mental life. 

These two inseparable characteristics, viz, (a) non = liability 
to change and (b) identity in the midst of differences, eviden- 
tly constitute the eternity of the Jiva ; and as to this maxim 
all the theistic systems of Indian Philosophy’' agree. 

Secondly, consciousness being its attribute, Jiva is 
other words, it is self-luminous. 

But this self- luminosity is to be understood not in its rela- 
tion to Bhagavan for the simple reason that Jiva being but a 
potency of Bhagavan surely gets its illumining force from 
Bliagavan-the Highest Substance and Source of all. It is self- 
luminous in relation to an unintelligent substance 
The latter by itself can neither manifest itself nor 
manifest others, while a Jiva can do so. It reveals itself to 

1. of qsr 

ta Miiktavali, Bibli''?theca Indiea, Vol IX, p 38, (‘‘and thus by 
the nnbeginn'ngness of transmigration the eternity of soul be- 
ing proved and since an nnbegioning entity cannot be destro- 
yed, the eternity of sotil is demonstrated. So it is to be under- 
stood”) ; also — \%ci; I 

ll, quoted iu the 

Bidhantaratnamala (“The soul, Isa, pure chit i. e. Brahman, 
the distinction of the first two, Keseience, and its connexion 
with Chit-these our six are held to be without beginning^' 
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itself as appears from the process of conscioi^s reflection; and 
by its presence it manifeRfs unintelligent substances. Be- 
sides conscioosness, it has also the attribute of bliss. This 
is shown in two ways — (i) since it receives its existence from 
BhagavaUj it cannot but be blissful in its intrinsic nature, for 
bliss is the preeminent attribute of Bhagavan ; (ii) our expe- 
rience tells us that an individual being is always averse to 
pain and ever seeks after pleasure. If, therefore, pleasure is 
its attribute even in the state of suppression by Maya, there 
is ho doubt that pleasure is its attribute in the stage before 
the affectation by MaySl, though of course there is an absolute 
difference between the two pleasures. Owing to its conscious 
nature, Jiva is called Chetana which in Samskrt means ‘that 
which manifests others*. 

Thirdly, Jiva is called or having the power 

of pervading. The significance of this characteristic is well 
understood in its relation to the other attribute, viz, that 
Jiva is ^^or very minute. An Aim or atom is defined as 

an indivisible substance, the culminating point of smallness. 
Its small ness is beyond perception and so can not be adequately 
expressed in words. Yet some how to give an idea we 
may say that if the hundredth part of the end of a piece of 
hair be divided into hundred parts, that would roughly 
amount to an atom. This very idea about the smallness of 
Jiva we find expressed in the ^rubi texts — tfrUr 

sTRj: ’Tssrsrr (Muu^. hi, 9), 

:5rcT«rr ^ *rrifl ^ 

Sveta V, 9). From the Bhilg. texts also 

(XI, 16, 11), (VI, 16, 18), ^STnETJOfcT- 

i fl: 

j| (X, 87, 26), we know that Jiva is the smallest 
thing conceivable. .Though thus of an atomic size Jiva is 
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capable of peryading therwhole organic, system of a body js 
»8 to enable each and every part of the system to perform, its 
own fnnctionh SHeh.pervasiveaess is of course owing to the 
inexplicable magnetic influence of Jiva, justin thesame way as a 
very small quantity of sorne medicinal herb borne somewhere in 
the body invigorates simaltaneously , the. whole bodily system. 
In this connection it r is necessary to refer to the Gita text 

#hich speaks 

of the all-pervasiveness of Jiva. This seems to be conflicting 
with the various scriptural texts, and a reconciliation is pos- 
sible only if we interpret the Gita, text by saying 

that when at the great dissolution the endless 
Jivas by way of reabsorption lie in a subtle state 
with Bharavan then the Jiva in that state would be called 
or all-pervading, for otherwise Bhagavan Himself 
would not be called so. 

Fourthly, in its intrinsic nature of being a bit of the Infi- 
nite Bliss and Knowledge of Bhagavan, Jiva is truly called 
Aham or Ego. This -real significance of Aham. is to be care- 
|u}ly, distinguished from what wrongly goes by the same name 
under the influence, of the Maya Sakti. In the latter-case ,tha 
mSiterial substance .Brakrti is wrongly identified with the true 
.Ego and what is rwlly tha act of Prakrti is erroneously ascri- 
bed to Jiva. Owipg to ,its real fuaction— the thought and 
.meditation, about -the Highest Substance — being taken away, 


1. This.pervasjvenessof a Jiva. is..-referred to in the Ved. Sutra 
11.3,26 wMcIi means that ‘just. as a lamp by 
means of its virtue of luminosity lights a whole house, so also 
a. liva though intrinsically of atomie .size, by reason of its 
attributes— undecayingness and the like— is capable of per- 
vading. simaltaneohsly.thft whole organic ^system of a body.’ 
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Jiva becomes engrossed in thought of Prakrti, and thereby 
the real ‘aham* is thrown into the background yielding place 
to a new ego. This new ego corresponds to the empirical 
ego in the western system. That Jiva is quite distinct from 
this empiirical ego may be shown thus — In dreamless sleep all 
functional activities of the senses and of the mind cease; even 
the understanding remains inactive, for the whole function of 
the understanding consists in its synthetic activity of sub- 
jeetivation whereby the sense-manifold being thrown into the 
mould-like universal principles of time and space are brought 
into relation to the ego, and in dreamless sleep no such con- 
dition is present. In other words, in dreamless sleep no con- 
sciousness can reasonably be ascribed to the new ego. After 
such a dreamless sleep when we wake, we say ‘T slept a sound 
sleep”, and owing to this remembrance it must be said that 
even in dreamless sleep there is present the real ego in its 
self-conscious state, for it is a psychological fact that remem- 
brance and consciousness inhere in thi same substance or 
entity. Thus we see that Jiva is an Ego which should not 
be confused with the empirical ego or what Hindu Philosophy 
calls Prakrta Ahamkara. 

Fifthly, Jiva is not one but many. Being of the atomic 
dimension it can not simultaneously exist in diflerent indi- 
vidual beings. A very small piece of a medicinal herb borne 
by an individual, though it might invigorate the whole orga- 
nic system of that particular being, can not simultaneously 
migrate to other beings; so is the ease with Jiva. The theo- 
ry of plurality of Jivas must therefore be upheld. Had it 
not been so, one and the same Jiva would have simultaneous- 
ly pervaded, like Paramatma, the whole universe of beings, 
and in that case there would be no place, in the system of 
Vaisnava Philosophy, for Paramatma as the Immanent Regu- 
lator of all beings. 



This doctrine of plurality of Jivas is also directly stated 
in the Yed. Sutra II, 3, 48, where the commentator Rama- 
nuja says— ‘'Although the souls, as being parts of Brahman 
and so on, are of essentially the same character, they are 
actually separate, for each of them is of atomic size and resi- 
des in a separate body. For this reason there is no confu- 
sion or mixing up of the individual spheres of enjoyment and 
experience” (Thibaut’s Translation of Ramanuja, p. 565). 

Though Jivas are many, yet they are related in differen- 
ce as well as non-difference. In sofaraseachisundecay- 
iug by itself there is the sameness in all Jivas; still there is 
difference, and this difference appears in two-fold ways, viz- 
(1) while encased in corporeal frames different Jivas suffer 
weal and woe differently according to the difference, in na- 
ture, of the acts done in this or previous existence; (2) while 
bereft of gross bodies different Jivas occupy different posi- 
tions in the hierarchy of spiritual life according to the dif- 
ference in the nature of the devotional practices. 

Sixthly, Jiva is pure, and the purity consists h\ the fact 
that in its intrinsic nature it is not affected in any way by 
the impure effects of Maya. When encased in a corporeal 
frame it remains all the while as a passive looker on of the 
impure effects going on, which effects are really attributed 
to the empirical ego that is thus brought about by the Maya 
&kti by way of overshadowing the real ego or pure Jiva. 

Lastly, the eternity of the Jiva, already referred to, 
necessarily follows from its being an attribute of the Eter- 
nal Absolute. As such, the knowledge and bliss though 
finite in comparison with the Infinite knowledge and bliss 
of Bhagavan, eternally inheres in the Jiva, Such knowledge 
and bliss is indeed explicit in the Jivas that are eternally 
released. In those, on the other hand, which on account 
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of the begimiingless deviation away ■ from the eontlgoity of 
Bhagavan come under the influence of the Maya Sakti, there 
is a mere faint glimmering of this innate knowledge (called 
in Vaisnava Philosophy); and this fact can- 
not bnt be admitted for otherwise no satisfactory explana- 
tion can be given for the intuitive belief in the Absolute 
Being which the philosophic thought of Vaisuavism accepts 
as the starting point in religious practice. 

The characteristics of a Jiva, thus far indicated and ex- 
plained, may also be strengthened by various scriptural texts. 


Thus the Kath. Up. 11, 18, text — ^ 

II evidently speaks of the eternity and 
non-liability- to-change of a Jiva. The Bhag, texts again— 


q;^: WWTi I ?Erflr%ST5 sgf^- 

^gsq'R^r^^rRSTiiicT; tl q.l[§5^!?n%R3[RT?JTsiT i 

(• 10-20) dis- 

tinetly state all the characteristics indicated above. The 
same view is also held in the Ayurvedic Su^ruta SamhitS. 

text— qi:JT^jn:^^nTRR': JUTSSrar: — 


f^rsT 

( ^rlrasthana, Cih. 


I, 16-17) with the reservation that what is called empirical 
ego goes here by the name of Karmapurusa. 


Classification of Jivasb: — The endless Jivas thus descri- 
bed as having twelve main charaeteristics are classified in the 


1. See Appendix, 
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Yaisnav^ principal classes, viz— (1) Those 

that are eternally inclined towards Bhaga van; in them their 
intrinsic nature of being chitkana and Ananda-kana is eter- 
nally explicit, and hence by the benign influence of the high- 
est display of the SwarupasSaktis they are acknowledged as 
eternal associates in the beatific sports of Bhaga van; (2) those 
that are averse to Bhagavan from beginningless time; in them 
the innate characteristic of knowledge and bliss or simply 
chit (as Vaisnava Philosophy very often uses this term chit 
in the sense of the three Antarahga Saktis combined to- 
gether) is implicit, and by the Vahirahga Sakti of Bhagavan 
they are compelled to undergo the trial — so to say — of being 
born again and again, subject of course to limiting adjuncts, 
and such births continue till the attainment of Self-reali- 
sation. 


CHAPTER V. 

THE DOCTRINE OF MAYA.' 

As indicated in. the previous chapters, the Vahiranga 
^akti of Bhagavan is also called the M&ya Sakti. The Swa- 
rupa Laksana of Maya we get from the Bhag. text 

ar?fm 51 ir?ft%rr i 
?r?;_^irr^rciT5ft jir^rf ctit: ii 

( II, 9, 33 ) '‘That potency <jf Bhagavan, which is conceived 
outside His intrinsic self-hood and yet which is not concei- 
ved irrespectively of Him is called Maya.” The Sruti says— 

<rfeT5iC^'T5:r5r^ II (MuM. ii, 2 , s;, l.e., all ties of the 


1. See Appendix. 
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heart are broken, all doubts are removed and all acts cease, 
if that ParS-vara or the Highest Being is seen. These ties 
etc., again, as will be shown below, are nothing but the crea- 
tion of Mays, and their suppression consequently means ab- 
sence of the conception of Ma^^a. Thus we see, if there is 
realisation of the Absolute Being, there is no conception of 
MSya. Moreover, Maya being but a potency, its conception 
necessarily involves the idea of a potent Being or Substance 
as the receptacle of that potency, and that potent Being is 
Bhagavto. A potency can never stand by itself, it always 
inheres in a substance. So we are led to conclude that the 
Swarupa Laksana of Maya is justly stated in the above verse* 
The TatdStha Lakaana of MSya, again, appears from the text 

f% ll (Hhag. XI, 3, 16). which says that 

Maya is that potency of Bhagavau which by reason of the 
three guiias causes the creation, sustentation and dissolution 
of the phenomenal world. 

This Maya &kti to which the causality of the world is 
thus ascribed lias two main aspects, viz. (1) Nimitta Maya, 
(2) Upi.dana MS.yil, such classification of causality correspon- 
ding to what the Aristotelion system lays down as EfiBcieut 
and Material cause. The generic concept of Maya as consis- 
ting of these two individual concepts is clearly expressed and 

elaborated in the text— %% 

STI^JncfTT flr^5 I RTT 

II ( X, 63. 26 ). Here the four concepts of 
^^5 constitute the elements of the Nimitta 

aspect or ElSeient causality, while the others make up the 
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Material cause or Prakrti or Pradhtoa. Let us explain each 
of the terms. By Kiila or time is meant that Vrtti or function 
of Paramatma, which consists in disturbing the equilibrium 
state of the three guiias in the Pradhana so as to bring about 
a change in the shape of production of effects. ( cf. 

g wmm 1 

II (IIIj 26 ) This Vedantic idea of time is similar to 
the western conception whereby time, like space, is to be 
understood as a universal principle that underlies the idea of 
change. The conception thus overthrows the Naiyayika’s 
view of Kala as a substance, and is also an improvement upon 
the Samkhist s view which attributes the disturbation of the 
equilibrium state of the Pradh§,na to the contiguity alone of 
Purusa and Prakrti. By ‘Karma’ is meant the acts done by 
beings, or strictly speaking, by the emperical egos in mun- 
dane existences from time immemorial. Such acts are of 
course other than those that follow necessarily from the int- 
rinsic nature of a Jiva, and as such are excluded from the 
category of devotional worship and the like. The steady 
proneness of these acts towards the production of effects is 
what is styled here ‘Daiva’, and the impressions left by 
the acts constitute what is called here ‘Swabhava’. The com- 
bination of these concepts thus constitutes the effieient aspect 
of Maya which is regarded as the generic force of causality 
in the matter of creation. 

By ‘Dravya’ is here meant the subtle state of the five ele- 
ments; Prana is the vital principle otherwise called Vayu, 
which in Hindu Physiology is described as “the subtle princi- 
ple that regulates all the processes of nerve-irritation and the 
impluse of the neurons within the sympathetic nervous sys- 
tem of a body, as well as the underlying principle .of all the 
processes of stimuli being carried to the different senses.” 
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*Atma’ here means the Aham principle or the emperical ego 
tiiiderlying the process of snbjectivatiou operated upon the 
sense = manifold; ‘Vikara’ means the eleven senses including 
Manas, as well as the jSve gross elements, and ‘Deha* or body 
is the conglomerate in a cosmic order of these sixteen evolutes. 

The Nimitta Maya, also called Jiva-Maya, has twofold 
functions viz VidySr and Avidya, as we come to know from 
the text,— | 

Wflr WW if n ( Bhag. XI, ll, S ) Vidya 

means Right knowledge which consists in the ascertainment of 
the true nature of a Jiva as a bit of the infinite supersensous 
Knowledge and Bliss of Bhagavan; Avidya, generally render- 
ed into Nescience, means Ignorance about this true character 
ofaJiva. These two are beginningless emanations of the Maya 
Sakti. Vidya being a vrtti or function of the Swarupa Saktiof 
Bhagavan is indeed eternal; that is to say, a Jiva is eternal- 
ly self-conscious of its true nature, but this self-consciousness 
is sometimes explicit (e. g. in the case of eternally released 
souls), and sometimes implicit (as in the case of those that 
are affected by Maya). Of these two emanations of Maya, 
Avidya has two functions, Viz, — AvaranStmika and Viksepa- 
tmika. The former consists in the concvialment of the true 
nature of a Jiva, while the latter operates by way of over- 
powering the Jiva by means of a conflicting consciousness 
which, as will be shown below, consists in the production of 
a new ego or the emperical ego. The true function of the 
Jiva being thus thrown into the background, all conscious- 
ness and all pleasure of the emperical ego are confined to 
the body, the sense organs, the internal organ and the like* 
This operation of the Avidya thus eflects the bondage of the 
soul — the bondage which, strictly speaking, affects the em- 
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perical ego. It is clear, therefore, that Avidya is indeed an 
emanation of But the ’ question is, how can Vidya be 

regarded m an effect of Maya ? As stated above, Vidya which 
is a Vrtti of the Swarupa Sakti of Bliagavan can not possibly 
be regarded as an effect of MayS, for the simple reason that 
Bhagavlln in His Swarupa Sakti is not at all concerned with 
Maya — the Sakti displayed only by Paramatma the partial 
aspect of Bliagavan. To avoid this difficulty the word Vid- 
ya in the verse must be taken in the sense of ‘a door way to 
Eight knowledge being explicit.' That this doorway to Vidya 
is indeed the effect of Maya can be thus explained: — By the 
opex’ation of the Avidya function as well as of the Pradhana 
aspect of the Maya Sakti, the manifold sensuous objects thus 
created by way of evolution form the only object of percep- 
tion of the ego. The constitutive nature of finitude and 
transience again of these sensuous objects is such that when 
too much addicted to they naturally create an aversion on 
the part of the ego, and this averseness which is described 
in the Vedanta System as forms a door- 

way to Eight knowledge. And because such averseness 
follows from the very nature of the products of Maya, 
it is but meet that Vidya as a doorway to Vidya is 
an effect of the Maya Sakti. Tills theory must at any rate 
be upheld if we want to understand at all the real significan- 
ce of the injunctions laid down in the beginning of the Sruti 
texts. If the main function of the Srutis is to give us know- 
ledge about the definite character of the Absolute, why is it 
that they lay down injunctions about the performance of a 
son-begetting sacrifice, an agnistoma rite, or the like ? As 
already stated, the motive underlying all these injunctions 
is to create an averseness to the manifold objects of tliis world 
or that. And thereby preparing a doorway to the knowle- 
dge of the Highest Self, the E^rutis gradually teach us that 
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knowledge by way of stating— ^ and 

fRJTR!=? ^ etc. 

, The Upadana aspect of the Maya is thus described in 

the texts— I USTR ST^ 

sTif^^ II (III, 26, 10), ^ «rr %sr=l! 

^1%; (m> 25), from which it appears 

that the Upadana Maya is called Pradhana or Prakrti or Gu- 
na Maya, It is the equipoised condition of the three gunas 
Sattwa, Rajas and Tamas, and as such it is called Avyakta or 
Non-manifest or Avyakrta, in-as-much as in this stage the 
differences of evolvents and e volutes — such as Mahat, Aharn- 
kara, senses, elements etc are not yet manifest. We might 
compare it by way of analogy to the idea of Platonic Matter 
as thus propounded in his Timoeus— “This mother and recep- 
tacle of all visible and sensible things we do not call earth, 
nor air, nor fire, nor water, nor anything produced from them 
or from which these are produced. It is an invisible, formless 
thing, the recepient of everything participating in a certain way 
of the intelligible but in a way vary difficult to seize It is 
called Pradhana in the sense that, though it is the source of 
all the evolutes like Mahat and others, yet it transcends them 
and so is superior to them. It is called Prakrti in-as-mueh 
as it is which meaus that Prakrti is the under- 

lying principle of all the things Mahat and others. Some 
of these things are Sat (g’^) or manifest as evolutes, some are 
Asat or non-manifest as evolvents that are nothing but the 
eff^icts in their subtle or non-manifest state, some again have 
the twofold chracteristics of cause and effect. Though thus 
the underlying principle of Mahat and others, the concept of 
Prakrti is not to be confused with that of Brahman since the 
latter transcends the three gunas — the constituent elements 


( 173 

of Prakrti. The concept of PradhUoa thus indicated ig to -be 
: traced to the Upanisad texts, e. g. the 

The operation of the Maya thus described in detail has 
been explained in the chapter on the concept of Bhagavaii 
by way of analogy to the operation involved in solar 
phenomena, and this fact is also tacitly referred to in the 
verse quoted above giving the swarilpa laksana of Maya. 
From the phenomena of the sun’s light it appears that very 
near to the solar disc and yet outside it there is a halo of 
light which consists of all the seven colours biending together 
so as not to be distinguished. Just as this halo of liglit appears 
out side the disc, and yet is such that it could not have 
existed as such had there been no disc, so is the case with 
Maya. Further, it may be pointed oa& that owing to its 
excessive brightness the light of the halo dazzles the eye 
whicii thereby has its own power of siglit suspended for the 
time being — it can be seen only by means of a scientific instru- 
ment; and the seven colours that^ He, in a blending state 
within the halo can sometimes be distinguished, e. g., by 
means of a scientific apparatus. The several effects of the 
MiTya, viz, — that the true nature of a Jiva is concealed, that 
Prakrti is the equipoised condition of the guaas, that the 
state of equilibrium being djHtarb?d gives ri.se to maiilfold 
sensuous objects — ^these effoefcs of the Maya correspond to the 
several phenomena, viz, the eye being dazzled, the halo 
consisting of the seven coIouins in a blending state, and these 

very colours distinguished sometimes by an instrument. 

The above linss, I am afraid, are vsuftieient to indicate 
the view of Vaisnava Philosophy about the Principle of Maya. 
But in view of the great importance of this principle in 
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u to establish his owu pet theory of Absolute Monism, the 

fact cannot be gainsaid that by the introduction of the prin- 
ciple of Avidya he has virtually made his exposition of the 
Vedanta full of inconsistencies and untenable. But for this 
curious and inconsistent theory of Illusion, a^ happier 

reconciliation might have been effected between Sankara’s 

philosophical speculation and the philosophy of Vaisnava 
Religion. His concept of Brahman is indeed regarded by 
Vaisnava Philosophers as a partial exposition of the concept 
of Bhagavau, but his theory of maya is not at all— and cannot 
possibly be— recognised by them. Herein lies a fundamen- 
tal difference between the two schools of thought— a diSerenoe 
which is inseparably connected with the difference of view in 
respect of the relation between the Absolut* and soul. For 
our purpose, however, the untenabilifcy of this theory can 
be shown as follows. 

The theory may be briefly stated thus Ou the basis 
of the ^ruti text (C^hha. VI, 2, 1) it is to 

be urged that there is only one Reality Brahman, and this Bra- 
hman is devoid of all differences or attributes, and in nature 
is pure bliss and knowledge. This alone is existent and nothing 
else is existent. In association with Milya which has the twofold 
Vxttis of Vidyft and Avidya, Brahman, when conditioned by the 
former i. e. Vidy&, is styled Iswara and when by the latter is 
called Jiva. Brahman ‘being* the only Reality, the external 
world originates from Ignorance or AvidyA This Avidya 
cannot be called ‘being* ( for being is Brabman alone, nor 
can it be non-being iu the strict sense, for it at any 

rate produces the appearance of the world 
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Sara p. 8, Jacob’s Edition; also-;TT ^^^ *TF «r 
w WRT t^hflwricJT^ I ^g^mprfMrsjrr 

II ) It in fact a principle of illusion — theunde- 

fiuable one owing to which there seems to exist a material 
world, comprehending distinct individual existences. The 
world, in other words, is all actually Brahman, but by reason 
of ignorance appears to us as the world. A rope, for example, 
lying ill certain circumstances may be mistaken by a man 
for a snake, he calls it a snake, it not being so however, but 
a rope; in otherwords, one may speak of the snake and the 
rope as being one, yet it is not meant that the rope has actu- 
ally undergone a change or has turned into a snake, it is a 
snake merely in resemblance. As the rope is to the snake, so 
is Brahman to the world. By saying ‘the world is Brahman* 
is not meant that Brahman is actually transformed into the 
world, but that it appears as if it were the world, the world 
being no entity at all. In other words, the world’s exis- 
tence is reallj^ Brahman’s, and Brahman therefore is the 
illusary-material cause of the world. It is not really a 
material cause as clay is of the jar which is made out of it, 
but a substrate in the same way as the rope is to the snake 
or as nacre is to silver, 

A thorough examination of the theory contained in the 
above lines is simply beyond the scope of the present trea- 
tise. Besides, we have already discussed in a previous sec- 
tion the point that the Absolute cannot be a Being devoid of 
attributes, and that what Sankara describes as Brahman is 
nothing but a partial manifest of the Ultimate Reality Bha- 
gavto. Leaving aside again for a future discussion the point 
of relation between Brahman on the one hand and Iswara 
and individual soul on the other, we are here concerned with 
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stated ibat it is Brahman that is both the subject and the 
object of Nescience, To avoid such awkward position and in 
order to be consistent with their concept of Brahman as pure, 

intelligent and free , ( Wi?) they 

maintain that Ignorance itself is false. Most wonderful is 
this of all their wonders. On hearing that these Vedantists 
regard Avklya as the cause of the worlds appearing to be 
true, one would of course suppose that this Avidya or Igno- 
rance was understood by them to be itself true. For, if Ig- 
norance did not actually e;cist, how could the world which 
they hold to be a nonentity have appearance ? When a man 
mistakenly sees a snake in rope, the snake is called false, and 
at the same time that man’s misapprehension is not Said to 
be false but true. Moreover, the stock example of the snake- 
rope cannot illustrate their point at issue. Tlie^?' no doubt 
admit that Avidya has twofold functions, vi^, Avaraiia and 
Viksepa;^ and with this admission and by way of analogy to 
the snake-rope example they say that by the function of 
Avarana the true nature of Brahman being concealed, the 
unreal world is made to appear in its stead by the force of 
the Viksepa function. But a statement like this cannot be 
^ positively affirmed of the analogue. For, though by the 
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■Avaraiia function of .darkness the true nature of a rope is 
coneealed, by the Viksepa function of the same darkness the 
rope does not appear to be a snake in the case of all; it is mis- 
taken for a snake by those only who have had a previous 
percept of a snake. Thus, while for the rope to be mistaken 
lor a snake an additional condition, e. g, the previous percept 
in the seer s mind of a snake, is necessary, we cannot say that 
such is also the case as regards the misapprehension of the 
world. The Adhyaropa doctrine, therefore, which is the basis 
of the above theory entirely falls to the ground. 

Furthei’, it might be urged that the doctrine of falsity 
of the world, although it might be said to the credit of San- 
kara that he no-where in his utterances explicitly states that 
the world is false', appears to be clearly involved in the, 
theory of Nescience; and accordingly, an explicit statement 
on this point is often to be found in the writings of the fol- 
lowers of Sankara, e.g., 

If then this doctrine of falsity of the world, i. e, of every 
thing else except Brahman be admitted, it would lead to the 
conclusion that the meaning of the texts like ‘That thcu art’ 
which occasion the false utterances of these illusory Vedan- 
tists would never be capable of removing the fetters of 
Xarmanand putting an end to metempsychoses, just in the 
same way as all efforts for attaining real silver become frnit- 
less if applied towai’ds the silver misapprehended upon nacre. 
Thus it appears that from whatever point of view it is consi- 
dered, the theory of Illusion as held by the school of Sankara 
pi oves to be full of inconsistencies and fallacies, and as such 
IS to be rejected altogether. And if this theory is rejected, 

1. The first line of the verse 

II Who Wrote this verse is not known, though 
it is familiar to every Vedantin of the Sankara school. 
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tliere iS' altern^^ 'than to . admit that Maya is a 
potency of Bhaga van whereby He is the cause of the creation 
etc of the entire universe of beings; and the derivative mean- 

ing of tlie word — “ T%T%^ ^FT??! IR 

— *'that whereby the wonderful diversities of objects 
are created/' points to the same conclusion. 

The doctrine of May ^ is still open to an other serious objec- 
tion, vi2, that it almost amounts to atheism in-as-inuch as it 
describes even Iswara, the Immanent Regulator of all beings, 
as conditioned by Maya and subject to withdrawal. The atheis- 
tic character of this theory is clearly pointed out in the Gita 

text XVI. 

As regards the merit of the above doctrine of MSyi. it 
might be pointed out that it evinces no doubt the very great 
intellecfcnal acumen and wonderful genius of its propounder — • 
Ankara; and amongst great philosophical theories having 
BO religious basis it must be accorded a conspicuous place, 
though in the sphere of true religion instead of doing any 
good it serves as an impediment. Yet in doing justice we 
cannot but admit that the theory served some purpose at 
least at the time it was first porpounded in-as-much ashy 
means of its abstruse reasonings and highly logical argumen- 

This text, which has been interpreted by many as referring 

to the Buddhistic Theory, seems to foe explained foyJiva 

O^oswami in his Satsandarbha as referring to Sankara's theo- 

i-y of maya. (ef. ffTSSITnit 

■ • • . • ..... . . Parana. Sandai- 

bhii, P 201), 
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tafcions over the extreme theory of falsity of ' the world it 
diverted to some extent the mi ads of the then people that 
were solely engrossed in thoughts of mundane objects in 
complete forgetal of divine worship and the like. 

Scriptural Texts on the Principle of MayS: — • 

We think we have sufficiently indicated how the princi- 
ple of Maya as laid down in the system of Vaisuava Phiioso- 
phy cannot be corroborated in its detail by way of referring 
to, or examining, Sankara’s system -of exposition of the 
Vedanta Theory, yet it can be shown how various Upanisad ^ 

Texts do indeed support this important theory of Indian 
Philosophy. Thus the Sveta. IV, 10 text says — 

— ‘ Know Maya to be Pra- 

krti and the great Lord Him who is associated with May a” 

(IV, 10) — associated in the sense that it is His potency. 

The full meaning of the text is that Maya is that which 
produces various wonderful creations, and in this sense Maya 
is strictly called Prakrti which is but an emanation from 
Maya, and that the Highest Person or Lord is called Mayin 
because He possesses the power of Maya ( such association 
with Maya however is to be understood in the same sense as ^ 

a lotus leaf is associated with a quantity of water put upon 
it). Elsewhere in the same Upanisad we find — 

|| ( ^vet. IV, 5 , also Maha- 
uar. IX, 2) which, while speaking of the difference between 
two Ajas i.e. Jiva and Paramatma, states also that there is 
another beginningless principle and that this beginningless 
one consisting of the three guiias is the causality underlying 
laaiiifold objects having diverse names and forms, i.e., is the 
same as Maya or Prakrti, 
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Again in ths fcext^p^f JTfq'ffvi'; “Indra goes 

multiform through the Mayas” (Rk Samhita VI, 47, 18 )— the 
manifold powers of ludra are spokeu of only because of his 
association with Maya. In the Gita text IHf 
HIT HFTf it is clearly stated thatMayHis Bhagavan's 

(power — nn ), There is again the ^veta. text— 

®*What is perishable is the Pradhana, the immortal and im- 
perishable is Hara; the one God rules the perishable and the 
self” srsTHTir^crr^t it: ^ i^^s— i, lo.) 

which speaks of Pradhana as the material aspect of Maya. 
It is to be noted here that the word Hara in the text means 
an individual soul for it draws towards itself the 

Pradhana as the object of its enjoyment. In the Katha texts 
again— <7?: JR: I TO 

JTCR; tfT! I TTf eft ’TCfrsq'lRJrs^Tgirai^ 3^7-: TO I 
3T7T^ TTfSI TO (III. 10, 11), 

there is a clear reference not only to the Avyakta or non- 
manifest Prakrti but also to the various evolubss of the same. 

It is useless to cite any more texts on this point. The 
cumulative evidence however of all these texts goes to show 
that May^ is not something undefinable, i.e, Illusion, but is 
that power of the Absolute Bting whereby He is the cause 
of the various wonderful creations that we see all around. 

Chapter VI. 

RELATION BETWEEN THE ABSOLUTE (BHAGAVAN) 
AND INDIVIDUAL SOUL ( JIV A ). 

^ From what we have already said it is quite evident that 

Jiva is not identical with Bhagavan as Sankara and his follo- 
wers erroneously hold, but stands to Him in the xelation of 
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difference as well as non-differenee. Difference/ because tlie 
several characteristics of Bhagavan, viz, Infinite chit, Infini- 
te Bliss, all-pervasiveness, omniscience, omnipotence, all- 
regulativeness, being the ultimate source of creation 
etc. in sport, the superlativeness of all attributes what- 
soever, do not apply to Jiva; while the characteristics 
of being regulated, being affected by M^ya, which apply to 
Jiva, do not apply to Bhagavan. Non-difference because the 
several characteristics, viz (1 ) the constituent supersensuous 
ingredient of the selfhood being Chit and Bliss, (2) Eternity, 
(3) non-liability to any change, (4) Satyasamkalpatva, 
apply both to Bhagavan and Jiva alike. The relation is the 
same as between Purna chit and chit-kana, between 
Purna Ananda and anandakana, between the solar disc and 
the rays, between fire and the flames. This relation of 
Achintyabheda-bheda between God and soul is one of the 
distinctive features of Vaisnava philosophic thought, and 
is such that it does not conflict with the relation conceived of 
3n the religious speculations of all civilised nations in the 
world, that it is revealed to our conscience, and is quite in 
agreement with our reasoning. Besides, that Jiva is not 
identically the same as Bhagavan may be proved by lots of 
scriptural texts. 

Thus in the first place we may refer to the text in the 
Ohaturveda — ^Sikha— g-f ^ 

m\W (cited' in : Faram. ' San-V' 
1. The difference is eoiieisely stated iii the Garuda piiraDa text 

iij quoted in Madhwa bhasya 

P* 74, 
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darbba, p 232) ' from which it appears that though Ji?as 
resemble Brahman in-as-much as both are not subject to 
birth or decay, yet, because the former are notinfinite, it must 
be admitted that there is ncthing which is equal to or greater 
le. higher than Brahman, The Sveta, text again ;rf 

( VI, 8 ) equally asserts that Brahman 

has no equal or superior. In the same context of this Up, 
there are texts which show that the Absolute Himself having 
no master, nor lord, nor regulator, resides within the heart 
of the entire universe of beings, and lords it over them, cont- 
rols them, and regulates them. In other words, the fact 
that the Absolute is the Immanent Regulator and Lord of 
all beings clearly indicates a relation of difference between 
the two. 

Referring to the Ved. Sutras themselves, we find the 
relation between Brahman and Jiva described in the Sutras 

1, 2-12, II, 1-22, 11, 3-42-45. The Sutra 1, 2-12 is 

As to the meaning of this Sutra both Ramtouja and Valadeva 
Vidyabhusana agree in saying that it has a tacit reference 
to the third section of the Kath. Up. Everywhere in this 
section we meet with statements of distinctive attributes of 
the two Selfs, vias, that the Highest Self is represented as 
all-knowing, and as the object of meditation and attainment, 
while the individual Self or Jiva is represented as devoid of 
knowledge (in the sense that the intrinsic nature of knowle- 
dim is thrown into the background by the influence of Maya) 
and as the meditating and attaining subject. Such distinc- 
tive attributes would be quite unmeaning had there been 
identity between the Highest Self and Jiva. 

The Sutra 11, 1-22 is Irrespecti- 

vely of the views of different schools of commentators, the 
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¥6ry wording of the Sutra unambiguously states the superio- 
rity of Brahman over Jiva. This superiority is based upon 
the declaration of difference in various scriptural texts. 
Accordingly, Eainanuja cites on this point quite a good num- 
ber of texts, viz — “He who dwells in the self and within the 
self, whom the self does not know, of whom the self is the 
body, who rules the self within, He is thy Self, the ruler 
within, the Immortar ( Vrh. Up. Ill, 7, 22 J; “Knowing as 
separate the self and the Mover, blessed by him he gains 
Immortality” (Svet. Uo 1, 6); ‘He is the cause, the Lord of 
the lords of the organs/ (h e. of the individual souls which 
are lords of the organs); ‘ One of them eats the sweet fruit; 
without eating, the other looks on” (^vet. Up. IV, 6); “There 
are two, the one knowing, the other not-knowing, both un- 
born, the one a ruler, the other not a ruler’ ( Svet. Up. 1, 9 ); 
“Embraced by the Prajha self” (Vrh. up. IV, 3, 21);. ‘The 
master of the Pradhana and of the souls, the lord of the gunas’ 
(Svet. Up. VI, 16) “Who moves within the unevolved, of 
whom the uaevolved is the body, whom the uiievolved does 
not know; who^ moves within the Imperishable (soul), of 
whom the Imperishable (soul) is the body, whom the Impe- 
rishable (soul in the state of bondage) does not know, who 
moves within Death, of whom Death is the body, whom 
Death does not know; He is the Inner Sell of all beings, free 
from evil, the Divine One, the oneGodNarayaiia (Kara. Up.) 

The Sutra II, 3-43 is 

Just as VHdarayana makes a 
positive unambiguous statement of Krsna being the Absolute 

Lord in the Bhag. text ^rrJJTWf: 

so in the present Sutra he gives a positive utterance 
as to the fact that Jiva or individual soul is a part of tlie 
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Absolute. Ankara, in his obstinate bias for establishing 
the purely monistic theory, explains the word in the 

Sutra by way of supplying from his own creative brain a new 
word and says WSJT'r “The soul is part as it 

were, i.e. appears like a part of Brahman under the influen- 
ce of Avidyir, but is not really so — really identical with Bra- 
hman”. Such forced interpretation is indeed consistent with 
his own theory that Brahman is a Formless Being; but it is 
an interpretation which, instead of helping at all, i)iterrupts 
the unfolding of the true meaning which the author of the 
Sutras had in mind. The natural interpretation and faith- 
ful rendering of the Sutra however is what we find in Rama- 
nuja and Vidyabhiisaiia. '‘The Sutra declares”, says Rama- 
nuja, “that the Soul is a part of Brahman; since there are 
declarations of difference and also otherwise i.e, declarations 
of unity. To the former class belong all those texts which 

dwell on or various kinds of distinction i.e. the 

distinction of the creator and the created, the ruler and the 
ruled, the all-knowing and small-knowing, the pure and the 
impure, the independent and the dependent, the Lord and the 
dependent, that which is endowed with auspicious qualities 
and that which possesses qualities of an opposite kind. To 
the latter class belong such texts as ‘Thou • art that', and 
‘this self is Brahman'. The significance of this latter class of 
texts is more clearly pointed out and illustrated in the last 
part of the Sutra. According to all the commentators — 
Sankara included, the last part of the Sutra has a tacit refe- 
rence to the Atharva-Vedic text — 

explaining this text of the Atl arva-Veda, 
Sankara, as usud, invents a new word etc), 
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and thereby establishes the relation of complete identity bet- 
ween Brahman and Jiva. The proper meaning however is 
that it refers to the general non-difference or similarity bet- 
ween Brahman and Jiva in respect of the common chracteris- 
tics of Bliss and Knowledge. This general non-difference, 
along with the difference indicated above, amounts to the 
theory of Achintya-Bhedabheda which Vaisnava Philosophy 
seeks to establish. The reference, again, in the Atharva text 
totheDaias (alow class of Hindus called fishermen), the 
Dasas (serving class of people) and the Kitavas (gamblers) 
in preference to beings of the many higher classes and types, 
has some hidden significance. As we have already said, reli- 
gion in its true sense of ‘Faith in the Absolute and practice 
thereof up to its consummation’ can not be the sols birth 
right of a few select classes of people. The Bhagavata texts 
clearly stats that the cult of Bhakti is open to all classes of 
people irrespective of their caste, creed, sex or age or social 
status. Herein lies one of the many excellences of the Bhakti 
Cult, and this no doubt is a great happy triumph over the 
Brahmanical bigotry and narrowness based upon too blind 

orthodoxy which the Smrti texts— specially the Navya Smr- 

tis of Baghunandana and others-have inculcated and where- 
by they have unfortunately wrought out a stumbling block 
in the path of progress — religious, social, political or moral. 
Moreover, this reference to gamblers etc reminds one of the 
gita text I 

HfcTS?!! ^5 II- What the Gita text means 

in this — The efficacy of devotional worship to Bhagavan is so 
very great that even if one of a very vile nature and immoral 
practices like Ajamila all on a sudden under the magnetic 
influence of a spiritual guide forsakes his vile nature and 
desowns his vicious practices and then turns his whole mind 


towards meditation upon God, lie is notwithstanding to^be 
regarded and estimated "as a saint. True saintliness, it is 
here indicated, lies preeminently in unhampered and whole- 
hearted attention to the devotion to Bhagavan, not so niucli 
in outward ceremonial observances. There is no knowing 
when a man will be favoured with . such a devotional spirit ; 
even a wreck, a pest of the society, may all on a sudden get 
a complete turn of bis mind, and this is to be accounted for 
not simply by his doings in this world but also by his past 
doings in previous existences. All that is meant therefore 
by the reference to gamblrirs in the above text is that divine 
grace and goodness is impartially directed alike to all beings 
whatsoever, and difference in religious realisation between 
these beings depends upon the degree in which the divine 
grace is reflected upon the individual heart of the beings. 

The difierenee between the two Selfs thus directly and 
positively stated in Sutra II, 3-42 is also referred to in the 
Sutra that follows. This latter sutra means that the diffe- 
rence is asserted by Mantra or Scriptures. Thus, on account 
of the Chha. Up III, 12, 6 text 

‘one part of It is called beings, three feet of It are 
the Immortal in the highest heaven*, the soul must be held 
to be a part of Brahman since the word in the text 
means a part. It is to be noted here that whereas the word 

is used in the singular form in the preceeding Sutra with 
a view to denote the whole class of souls, in the Chha. text 
the plural form in ‘'all beings” denotes the plurality of souls 
which fact has already been established. 

To this theory of ‘relation between whole and part’ it 
might be objected that if the soul is a part of Brahman all 
the imperfections of the soul are Brahman s also. To this 
objection the Sutra II, 345 replies by saying — “Not so is 
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the Highest, i.e., imperfections of the sool cannot he ascribed 
to Brahman since the latter is not of the same nature as the 
individual souF. 

It is clear therefore that in the various ^ruti and Smrti 
texts cited above twofold designation is distinctly stated of 
the soul ( where the term ‘SouF, not being qualified by any 
epithet, might refer to the Infinite Self i.e. Bhagavan,or to the 
finite Self i.e. Jiva ), and if we are to account for this fact 
satisfactorily we can not but admit that Jiva is a part of Brah- 
man, or, strictly speaking according to V. Philosophy, a part 
of Bhagavan as the Substratum of the Jiva-Sakti, and not of 
Bhagavto the manifester of the Swarupa-Saktis.^ 

While establishing the BheJabheda indicated above as 
the natural and real relation between Bhagavan and Jiva, 
Vaisnava Philosophy however is not blind to those texts of 
the Scriptures which signify ultimate absorption of Jiva in 
Brahman. On the basis of his natural relation a Jiva indeed 
takes to devotion as the only function in religion, but the 
nature of the ultimate realisation or attainment of the 


1. Such precise statement about the relation between Bhagavan 
and Jiva we find in the Parain. Sandarbha pp, 235-36, where 
Jiva Goswami, in his explanation of the Bhag. text — 

I ” It is to be noted f^^rther 
that some of the Bhag, texts on the point of relation are — • 


(a) fr^^RrrrTcJiTJjr! tncjnrjw: 

niffR I 
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summiiiiibonmii depends upon the nature of the highest- ob- 
ject of Ms desire. If he wants Sayiijya Mukti, he will ulti- 
mately merge in Brahman or lose his own personal self in 
the illimitable halo of lustre of the supersensnous limbs oE 
Bhagavaii; if again he hankers after Premaiianday he will 
retain the reality of his own self as well as tha relation o£ 
difference till the end, and go on eternally in devotion and 
servitude. In this way areeoncdiation can be brought about 
between the two classes of texts, those that signify difference 
and those that teach non* difference. 

The relation of non-identity^- between the Absolute and 
Soul, which is indicated above, might be strengthened further 
by means of various Sruti texts. Thus from the Mund, texts- 

1 

11 1% f^n- 

?rr-s?rmr i li iTfk- 

II (III, 1, 1-2) it appears that Jiva and 
IsSwara ( Parannlbma) like two birds as it were, simultaneous- 
ly occupy one and the same tree-like heaven, the corporeal 
frame; of these, the former suffers weal and woe as the result 
of acts of diverse kinds, while the latter not being so ever 
remains Self-luminious. The one being deluded by Maya is 
affected with endless miseries, and when it fortunately sights 
the other, i.e., Lord as One different from itself and always 
to be devoted and worshipped, then it goes to the supreme 
heaven of the Lord, and thereby there takes place an extinc- 
tion of all its miseries. In the same Up. the text that closely 
follows, viz, 

3 ?TiriTf^ trcw 11 

clearly says that intrinsically there exists not — i.e. 
dissimilarity between and Soul, though a similarity might 


( 191 ) 

be attained in release. The latter fact againindicates that even,, 
in release there always exists a diiference between Lord and 
Jiva,: for the word does not mean absolute identity, and 
hence the real intrinsic difference between the Lord and Jiva 
cannot be denied. Lastly, with an eye to this very differen- 
ce the texts run— 

:?Trs^cfr ll Kath. 5, 13 ; the first line also occuring in 

Svet. VI, 13 ;. 

If, therefore, there exists this relation of Bhedabheda bet- 
ween Brahman and Jiva, what then is the meaning of the 
text sjCfo"^ ? Just as the different senses — speech 

and the like, though really dependent upon the Prana, are 
sometimes described as Pranas, similarly the world (including 
the Jivas), though dependent upon the One Brahman, is des- 
cribed as Brahman. 

In conclusion, the relation between Bhagavan and Jiva, 
which is established in the above passages, may be definitely 
stated as one between master and servant, and to establish 
this definite and precise relation is the distinctive feature and 
happy triumph of Vaisuava Philosophy. Thus the Sveta. VI, 
7 text— trw irtsfc ^ %rrri; 1 

qjk "TrfRr ’TCjj state.s 

how soul’s master is the Lord. Similarly, in the Padma- 
puraiui there is a distinct utterance to the same effect, vi 2, 
f ^[=g'fr — is the servant of 
Hari alone and of none else. 


If we want to examine more critically and scrutinisingly 
the important topic of relation between the Absolute and 
Soul, we cannot but refer to the two corollary theories that 
are in^eparabl}?' connected with the main problem of the 
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purely monistic theory of the Vedanta. These theories are- 
( 1 ) The AvachhedavMa or the Appropriation Theory, (2) 
The Prati vimba-Vada or the Eeflexion Theory. Let us examine 
each ill detail. 

(1) The Avachheda-Vada — Holders of this theory main- 
tain that the only Reality is Brahman— the non-differeoced 
Substance; that Maya is something indescribable, neither being 
nor non-being; that Maya lias two aspects— Vidya and 
Avidya; that Is vara is nothing but Brahman as appropriated 
to the Vidya aspect, while soul or Jiva is the same Brahman 
as appropriated to the Avidya or more accurately to the 
Product of Avidya, e.g., the internal organs (^(^f 5ffH' 

— Vedanta Paribhasii, p. 8 ) ; and that 
when the indescribable Maya or Avidya is dispelled by means 
of Eight Apprehension, nothing remains but Brahman. The 
difference thus appearing, according to the theory, between 
Iswara and Jiva is illustrated by them by way of analogy 
to the appropriation of the whole expanse of ether to a pot 
having a very wide mouth and to one having a narrow mouth 
e.g. a jar. In other words, just as one and the same ether, 
when appropriated to or limited by the adjunct like a wide- 
mouthed pot, is considered larger than the same ether appro- 
priated to a jar (of narrow mouth), so also one and the same 
Brahman appropriated to M^lya taken in its entirety iscalled 
Iswara and appropriated to its product the internal organ is 
called Jiva which is thus lesser than Iswara. 

The being appropriated of Brahman no doubt implies 
according to this view that there must be connection first 
with Maya. But the question is — which is the Asraya or 
subject of this connection ? As we know from the Samksepa 
SSriraka.lt is Brahman and Brahman alone that is both 
Visaya and A-h'aya (cf. 
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^:^r, “The impartite ChaitaDya or Brahman alone is 
the snbjeefc and object of Ignorance’"). Brahman thus be- 
coming the subject of Ignorance would necessarily, according 
to their view, become the sufferer of endless miseries. But it 
might be said against this-what transgression Brahman must 
have committed that It would have to suffer such endless miser- 
ies and be put to such a pitiable state as is the case with phe- 
nomenal beings? To avoid this anomalous position these theo- 
rists would cite a maxim-which all other systems subscribe to 
-that “An affirmation or a negation, when predicated of any- 


thing togatlier with its associate, if debarred from the ob- 
ject substantive, is to be referred to the object adjective 




noted in the Ved, Paribhasa*); and on the basis of 
this maxim they would urge that though the defects due to 
the limiting adjunct exist in Jivas, they wcmld nevertheless 
be debarred from Brahman. But if we care to understand 
the true meaning and application in the present case of his 
maxim, it would appear that though thereby one difficulty 
appears to be removed, there would arise another anomaly 
which cannot be explained away. In other words, according 
to their int:?rpretation and applicativeness of the maxim cited 
it is the internal organ and not Brahman appropriated which 
they ought to consider to be soul. The word in the 


maxim means “that whereby a thing (e.g. Brahman in the 
present case) is limited or appropriated"’; sis such the internal 
organ is the here. It is quite evident, therefore, that 

the language of these theorists on this point is simply a 
deceptive one. 


It is to be noted here that the untenability of Maya as 
the limiting adjunct lies at the root of the untenability of the 
Appropriation Theory. It is shown above how the theory 
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falls to tlie ground if we accept the meaning of Maya as some- 
thing indescribable — neither being nor non-being. Let m 
now examine what follows in case we. take the word Maya 
either in the sense of 'being’ i.e. real, or in the sense of not- 
being i.e. unreal 

In the first ease: (1) Since the word in Avachheda 
derivatively means splitting up into two or more parts, on 
the analogy of a mountain split up into larger and smaller 
slabs of stone we can never say distinctively that Iswara is 
the larger portion of Bi*ahmah split up while Jiva is 
the smaller part, the reason being that all scriptural texts— 
^ruti and Smtti — which they also cite as authority, describe 
Brahman as i.e. not capable of being split up, and as 

Impartite. (b) Nor can it be urged that the limit- 
ing adjtinct is joined to a part of Brahman which however 
remains intact as a complete whole, for in that case the 
constant changeability (admitted by this class of thinkers ) 
of the adjunct would necessarily imply a changeablity of Brah- 
man^ — a fact which is never admitted by these appropriation- 
ists. (c) If again it is redargued that Brahman in its entire- 
ty is in contact with the adjunct, it would follow on the 
ground of the eternity of the adjunct that there is no scope 
for the existence of Brahman as Pare Chit, (d) Further, if 
it be urged that Brahman as appropriated to the adjunct 
eternally eixsts in the two aspects of Iswara and Jiva, thau 
would imply that evenin Release fMukti) there exist Iswara 
and Jiva — a fact contrary to their meaning of Release. 

In the second case: — Since the adjunct is regarded as 
unreal like a snake wrongly apprehended in a rope, any con- 
tact with this unreal thing would reduce Brahman to an un- 
reality which is quite in conflict with their main problem. 
Besides, the example of the jar- appropriated ether cited by 
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by the appropriatiomsfcs does not tally with the fact of the 
adjunct-appropriated ehaitanya in-as-much as even the prac- 
tical reality which is predicated by them of the jar and ether 

is denied of the adjunct. 

Thus it appears that the appropriation =theory cannot 
be upheld from whatever point of view it be considered and 
examined. 

2 The IleHexion Theory _ ,r . 

Two views of this Theory we find stated m the Vedanta 
ParibhSsa. (A) Some hold that Iswara-Intelligence, 
which is meant by the word ‘that’ (in’ That thou art’) and 
which is desribed by means of essential and secondary 
characteristics is a reflexion (of Absolute Intelligence-— Brah- 
man ) in Maya. This is what they mean Absolute Intelli- 
gence only is common to (i. e. as constitutive of) Kwara and- 
the Jiva. Iswara is the reflexion of that same object ( Absolute 

Intelligence) in Maya which is Nescience. Jiva-intelligence 
is the reflexion of Brahman in the various internal organs. 
For thus the scripture declares— "That which has the product 
( the internal organ ) as its limiting condition is the Jiv-a, 
That which has the cause (Nescience) as its limiting condition 
is Iswara.” According to this view the difference between 
Jiva and Iswara is like the difference between the reflexion 
of the sun on a lake and on the water in a cup. And since 

the limiting condition Nescience ( in the one case) is perva- 
sive, Iswara who is conditioned by it is also pervasive , and 

because the internal organ is of limited extent, the Jiva which 
is limited by it is also of limited extent. 

(B). According the above view the defects due to Nescience 
would attach to Iswara as they do to Jiva, because a limiting 
condition gives its own tinge to the reflexion it conditions. But 
since this view does not accord with Iswara s true nature, 
another school have maintained that Iswara is the object 
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reflected. And this is what ehey 'me&n — “Intelligence is one 
alone, Lswara = iiitelligeiic0 is that which has become the 
reflected object. Jiva== intelligence is the reflexion. If the 
doctrine that there is only one Jiva be held, Nescience is the 
limiting condition through which the surmisal of the reflected 
object and reflexion is reflected ; but if a plurality of Jivas ba 
maintained, the internal organs are the limiting conditions. 
The difterence between Jiva and Tswara is due to the limiting 
coiidition, and the defects due to the limiting condition exist 
only ill Jiva — the reflexion and not in Iswara-the thing reflec- 
ted, for the prejudices of the limiting condition attach to the 
reflexion only. According to this theory the diflereiice be- 
tween Jiva and T^wara corresponds to the difference between 
the real sun in the sky and the sun which shines as a reflexion 
in water.’' 

A similar statement is also to be found in the following 
verse of the Hastarnalaka attributed to Saiikara 

I 

“I am that Spirit — eonstitutively Eternal Apprehension, 
which manifests itself as soul. For, similar to the reflexion 
of the face beheld in a miiTor, — which reflexion is nothing 
whatsoever taken apart from the face — , is the soul the refla- 
xion of Intelligence or Spirit in intellects (i, e. internal 
.organs)"' 

Against this theory it might ba said that reflexion is not 
at all possible of Brahman which according to their view is 
devoid of attributes, which has no form, which is not to ba 
seen , and which is all-pervasive. The distinction between the 
object reflected and its image is quite contradictory to the all- 
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pervasivenoas of Brahman, for, if reflexion be admitted, it 
cannot but be admitted at the same time that there is a dis- 
tinct space for the image to lie in, but this very portion of the 
space; has already been occupied by the all-pervading Brahman 


and cannot therefore be simultaneously occupied by the image 
of Brahman. In the case of the sun’s reflexion in water 
which they refer to by way of analogy, it is the sun having a 
definite form and distinctive attributes, and not a formiess 
attribiiteless substance, that is reflected. As an instance of 
the reflexion of a pervading thing they cite the case of the 
reflexion in water of the pervading Ether ( Akam); but this 
is quite contrary to facts, for no where on the surface of the 
earth the mere Ether is found to be reflected ; it is the formed 
attributive and visible objects like plants, stars etc existing in 
Ether that are found to be reflected in water. As to their 
statement that ‘a reflection of colour which is itself colourless 
is a common fact, ( rf ^ ^ 

srf%- 

, Ved. ParibliHsa, p. 42)”, — Our reply is that no- 
where is found to be reflieted colour as such in its entire 
abstraction from a substance; c dour is indeed reflected but in 
every case it is reflected as inhering in a substaiice. On the 
cumulative evidence of all these facts the Reflexion = theory of 
the rival Vedantist appears to be a very trifling-nay, a childish 
one, and as such is to be rejected on the very face of it. 


It will not be out of place here to refer to the woy in 
which VijMna Bhiksu meets this doctrine of the Reflexion 
Theory. Thus he says in his l^oga Bhaiya Varttika 


ir¥T5[T3- 

iP' “If a reflexion be 
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a non-entity/' the" soul— a reflexion cannot be identical with 
Brahman the object reflected, for there can be no identity . 
between entity and non-entity. And if it be not a non-entity, 
multiplicity of souls will' be indirectly acknowledged and pure 
monism .will go imdemonstrated’\ 

Ifurther, it might be urged that the theory presents 
to the reader some more objections. In the first place, since 
according to their view everything else except Brahman is 
false, reflexions of every description— whether of objects in a 
mirror or the lake, or of Brahman in the internal organ — are 
false, literally falsa as nacrine silver is ; not false as the 
Sslmkhist maintains them to be. Secondly, there is the absur- 
dity of comparing a reflexion and what is reflected to nacrine 
silver and nacre ; and again, if the soul which is laid down as 
being a reflexion of Brahman is after all nothing but Brahman, 
how can it be subject to error? If the soul be a reflexion not 
when it is viewed as Brahman but only when it is misappre- 
hensiveiy viewed as a reflexion and as something diflerent 
from Brahman, it comes out that this is non-entity. Thirdly, 
who is it that sees the soul as a reflexion? For the soul itself 
is proved to be nothing, and Brahman is not liable to error 
and therefore a third party is needed to make an error here 
possible. 

Meaning of ‘That thou ai't’ : 

We have seen how Vaisnava Philosophy does not ignore 
altogether &fikara’s theory of Brexhman as a non-diftarenced 
Substance and his concept of Release which consists in the 
absolute merge of an individual soul in Brahman. What 
&ukara describes as Nirvisesa Brahman is nothing but a 
lower stage of the concept of Bhagavto which is otherwise 
called Savisesa Brahman ; and consequently his concept of 
Release, also called Sayujya Mukti, is a lower stage of realisa- 
tion which one following the Jilana Marga may reach, subject 


( 199 ) 

of course to Lis implicit faith in Bhagavan at the outset. 
Thus it appears that the difference in this respect between the 
two schools of thought is one of degree only. The funda- 
mental difference however arises in respect of the relation 
between the Absolute and soul. This relation Sankara des- 
cribes as absolute oneness or identity and is, according to him. 
based upon the four scriptural texts viz., (a) (b) 

' ^ (<5) and, (d) collected 

from the four Vedas proper. These texts he regards as the 
four mahavakyas of the Vedas, and interprets in his own way 
BO as to establish by any means his own pet theory of Brah- 
man. Before we go on to examine critically his method of 
interpretation we should consider first whether the texts are 
mahavakyas at all. Now a mahavakya possesses three principal 
characteristics, viz, (1) that it must be a positive unambiguous 
assertion of a truth, (2) that it must be a concise statement of 
the various truths sought to be established by the scriptures 
taken as a whole, (3) that it must contain within itself a happy 
reconciliation of the apparently diverse meanings of all other texts 
oceuring in the Scripture. Although the first charateristic may 
any how be supposed to be present in the above four texts, it 
cannot be thought from Sankara's method of interpretation 
that the two others are also present there. All that we can 
say therefore is that the texts in question are not mahavakyas, 
but only partial utterances found in the Vedas.^ 



1. The four text's occur respeetively in Rik. Ait. V* 3, Yajuh 
Vrih. 4, 10, SaraanChha, and Atharvan. To an Tinbiassed 
reasoning mind it is the Pranava or Omkara and not 
these texts, that appears to be the Mahavakya of the Vedas. 
Thi.s; is also the view of the Charitamrita as we come to know 
from the following verse, viz— Pranava Se Mahavakya vede- 
ra nidana 1 Iswara Swaritpa Pranava Saivaviswadhama !! 


Tlie general method adopted by Rahkara and his follo- 
wers in interpreting Scriptural texts and the Vedanta Sutras 
is open to the grave, objection that they often times take re- 
course to the processes of Adhyahara and Laksana Vitti. The 
former, as we come to know from the commentary on Amara- 
koga, consists in “making explicit and clear, by means of words 
outside the text in question, the meaning otherwise vague or 
supplying new words from outside the text in order to make 
out a complete sense’'. Whatever meaning be accepted, the 
process of Adhyahara always depends upon the condition of 
necessity; in otherwords, this process is to be resorted to only 
when we are forced to do so for the sake of a sensible or con- 
nected meaning. As we have already shown in our discussion 
of the Ved. Sutras that speak of the relation between the 
Absolute and soul, f^ahkara unnecessarily supplies words 
like and q;g where without this the meaning is quite clear. 

Besides, his Adhyahara of the word Avidyairi the curious way 
he does is not warranted either by the Sutras themselves or by 
the texts cited by him. 

The latter process, viz, Laksaua Vrtti is thus described 

in the Sahitya Darpaiia— 

srtPTtT I !i?Tr5r5rr^i^T ii 5 

menfcary runs thus— 

w =3'.wr^"r^wf^r^r»Tifr%irs?ff w- 

m ^wif^cirr f «r- 

wf 

Sarvasraya Iswarera Pranava Uddesa \ Tattwamasi vakya. 

haya vedera ekadesa II , Adi Lila, cii. ?• 
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The Bieaning of these lines is this— In the instance Kal- 
Mga is brave, the word Kalihga cannot possibly be taken in 
its literal sense of a ‘country’ and so is necessitated to signify 
the persons inhabiting that ‘country’, otherwise the connection 
with the predicate word ‘brave’ would not be established. 
Similarly, in the expression . ‘A ghosa (one belonging to the 
agricultural class of people) in the Ganges’, the word ‘Ganges’ 
cannot be taken in the ordinary sense of accuouilated water 
with current etc’, but must out of necessitj^ be understood in 
the sense of ‘bank of the river Ganges’; otherwise the sentence 
would be unmeaning. Thus it appears that by Laksana is 
meant that potency of words whereby they, on the sublation of 
the literal or natural import, signify something connected with 
the natural meaning, and this potency is difierent from the 
natural potency of words, i. e, does not follow necessarily 
from the characteristics of Sabda Brahman or Eter- 
nal Word, and is conditioned by traditional usage or by a neces- 
sity for serving some purpose. Laksana Vrtti therefore is 
something which seems not to be intended by the Divinity of 
Eternal Word— a manifestation of the Absolute; nor is it to be 
resorted to in those cases where the natural meaning would 
serve the purpose equally well 

With these preliminary obseiw^at ions let us try to interpret 
the above scriptural texts so as to arrive at the idea of the 
real relation between Brahman and Jiva. Of the four texts, 
again, the text ‘That thou art’ is regarded as the most impor- 
tant by different schools of thought ; and, this being explained, 
all the others would be explained thereby. Hence it is that a 
critical exposition of the text ‘That thou art’ is undertaken. 

The text occurs several times in the sections 8-lC of the 
sixth chapter of the Chha.Up. The word ‘That’ refers to Brah- 
man Omniscient etc, which had been introduced as the general 


topic of coii8id3ration in previous passages of the same section 
such as ‘‘It- thought may Ibfe many”; 

and the word ‘Thou’, as appears from the context, refers to 
Jiva which stands as an Upalaksana for the manifold objects 
referrred to in ‘may I bo many’. These two words are coordi- 
nated by the copula verb ‘art’. On account of this coordina- 
tion the school of Sankara urging for absolute oneness be- 
tween the two argues thus-“why may not the purport of the 
reference to the same object in the words ‘That art thou’ be 
unditfereiiced essence, the unity of souls, these:, words ( ‘That’ 
and ‘thou’ ) having a reciprocally implicate power by abandon- 
ment of opposite ])ortions of their meaning as is the case in the 
phrase — “This is that Devadatta”? In the words ‘This is that 
Devadatba, we understand by the word ‘that’ a person in rela- 
tion to a different time and place, and by the word ‘this’ a 
person in relation to the present time and place. That both 
are one and the same is understood by the form of predication 
( reference to the same object ). Now as one and the same 
thing cannot at the same time be known as in different times 
and places, the two words ‘This’ and ‘that’ must refer to the 
essence and not to the accidents of time and place, and unity 
of essence can thus be understood. Similarly, in the text ‘That 
thou art’, there is implicated an indivisible essence by abando- 
nnimt of the contrad'c'rory portions ( of the denotation), viz, 
finite cognition (which belongs to the individual soul or Thou) 
and infinite cognition ( which belongs to the Real or Unin- 
dividual soul”,. Gough’s Trans, of the Sarva Darsana 
Samgraha) , 

In this argmimiit tliu'e are three main points to be noted, 
viz-(l) that by means of the form of predication or coordination 
there is meant absolute oneness between ‘that’ and ‘thou’; (2, 
that tills meaning of absolute oneness comes in by way of 
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sublation of the opposite portions of their meaning; (3) that 
the sublation of the opposite' portions of their meaning is 
brought to light by means of the process called Laksana Vrtti 
or implicativeness attached to the two words as in the case of 
the example ‘This is that Devadatta\ 

Following the lines of Ramanuja we might say here that 
since the general principle of co-ordinaticn means that one 
thing subsists in twofold, forms, the two words in the text 
must be understood in the two different aspects or modes of 
one and the same thing, otherwise the entire principle of 
coordination would be given up. Accordingly, the word ‘Thou' 
in the text which stands in co ordination to ‘That’ must be 
understood in the sense of the same Omniscient Brahman in 
so far as having for its part or body the individual souls con- 
nected with unintelligent matter. Nor is there any necessity 
for taking recourse to the Vrtti of Laksana in order to sub- 
late the contradictory portions of the meaning of the two 
words in the analogous sentence cited above, for there is no 
contradiction in the cognition of the oneness of a thing con- 
nected with the past (that Devadatta) on the one hand, and 
the present (this) on the other, in-as-much as any contradic- 
tion supposed to arise from relation to different places rimy 
be avoided by a supposed difference of time, the existence in 
the distant place being past and that in the near 
being present. Similarly, in the text in question to take re- 
course to implicativeuess is quite unnecessary, because, if we 
take the words ‘that’ and ‘thou’ in their natural meaning 
as stated above, it would not impede in any way the expre- 
ssion by means of the coordination of a sensible connected 
meaning, and would fully serve the purpose of arriving at a 
relation between Brahman and Jiva. Besides, as already 
stated, implication is never intended by Iswara or the Eter- 
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nal word, and whan Sankar and his followers, like Vaistiava 
philosopherp, admit the Vedas to be ‘Efcernal words'-— tJie di« 
rect revelation of Brahman, the implied meaning wliich they 
attach to the words ^that/ and ‘thou' can not in their view 
also be intended by Braliman. And in that case they are 
bound to accede to the natural meaning and th-‘reby to admit 
that the relation is not absolute oneness but relative oneness 
i.e. oneness in some res) 3 eet and difference in others. More- 
over. if the text were meant to express absolute oneness, it 
would conilict with the previous statement in the same sec- 
tion, \i2; — ‘It tliouglit, ina}" I be many’; and further, the pro- 
mise already tnade in the same section that ‘by the knowle- 
dge of One thing all things are known’ could not be consi- 
dered as fulfilled. As to the other point, viz, that the 
meaning of absolute oneness comes in by way of subiati cn of 
the coutra^lictory portions of the meaning, it might be urged 
also that wlien we form the sublative judgment like ‘this is 
not silver’, the sublation is founded on an independent positive 
judgment, viz, ‘this is a sheir ; in the case under discussion, 
however, the sublarion would not be known through an in- 
dependent positive judgment but would be assumed merely on 
the ground tliat it caanot be helped. For ail these consider- 
ations we are led to conclude that the relation of absolute 
oneness or identity between the Absolute and soul does not 
follow at all from the text ‘That Thou art’ which therefore 
means:— “There is sameness between the two seifs in so far 
as both are knowledge and bliss and both are eternal; and 
ditlereiiC'3 at the same time for while the one is Infinite the 
other is iiiiite, tiie one is Regulator the other is a thing regu- 
lated, the one is pervasive the other is pervaded, the existen- 
ce of one is absolutely real that of the other is relatively so, 
and so on,” This mtirpratation is to be accepted also because 
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5t avoids all conflict with various other Bcriptiiral passages. 
Lord, the Highest of Lords” ( Svet Up 
YI 7) ; ‘‘His high power is revealed as manifold” (Svet VI, 8) ; 
“Abiding within, the Euler of beings, the Self of all, He who 
dwells in the earth, different from the earth, whom the earth 
does not know, whose body the earth is, who rules the earth 
within— He is the Self— the Euler within the immortal— 
He who dwells in the Self” ( Vxh. Up. HI, 7, 3, 22 ). Nor 
must it be redargued that on this interpretatioxi of the text 
there is xio decisiveness as to which of the two terms is meant 
to make an original assertion with regard to the other, for, 
as appears from the whole context of the section of the Up., 
this text does not mean at all to make an original assertion, 
it is merely a special expression of the truth already propoun- 
ded in the previous clause ‘In That all this has its Self/ 

The relation of inequality between the two seifs, which 
is thus shown to be indicated by the text by means of an 
argumentation carried on according to the principles of Rhe- 
torics and Hindu Logic, may also be brought to light if we 
examine the text once more from the point of view of the 
principles of Western Logie. No doubt the sentence ‘That 
thou art’ is a logical proposition, and as such all the guiding 
principles of a logical proposition can be shown to apply to it. 
Before the proposition is logically explained it is meet there- 
fore to say something about the principles tiiat we are going 
to apply. 

Propositions are general I}?* classified into Verbal or Ana- 
lytic, and Real or Synthetic, according as the connotation 
of the predicate term is or is not included in the connotation 
of the subject term. This division of judgments however, is 
often objected to by logicians like Professor Vitch and Bradley 
on the ground that it is purely subjective, and consequently 
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they reduce all judgnionta into the analytic chtiit i 
but this is simply to confound the personal histoiy o ^ 

dividual mind with the general method of knowledge wi i 
which alone Logie is concerned, and hence the classification 
cannot but be upheld. On the basis of this clasification 
the proposition ‘Thou art that’ is to be regarded Real, an 

the reason is this Previous to this text in the^ same section 
after the statement ‘It thought may I be many an e a o ' ■ 

description is given about the manifold objects, the sou 
included in these manifold objects and are found to res; e 
always in corporeal frames. From the transient nature of 

these frames it might appear to the mind of gvetaketu that 
the souls also are transient like their dwelling places-the 
bodies. And to remove this doubt and confusion an explicit 
statement is made by way of a proposition in which Brahma- 

hood (That) is predicated of the soul (Thou). The predicate 

thus affirms something definite and new of the subject thou 
in-as-much as the characteristics of knowledge, bliss, eternity 

etc, belonging to the connotation of ‘that’, were not present 
in the doubting mind of Svetaketu as included in the conno- 
tation of ‘Thou- (Soul). The question now is whether the 
predicate taken in its connotative aspect is affirmed in oto 

or partially of the subject. To decide this we must go furt 
to state that, the proposition being an affirmative one i a 
predicate is undistributed. Indeed Hamilton and ffis follow- 
ers on the basis of the doctrine of quantification of the pre- 
dicate recognise four additional forms of propositions besides 
A. 1. E and 0. Of these the U and Y forms, as appears from 
Mr. Keyue’s view, receive some recognition m Logic. The 
U form is that universal affirmative proposition in which the 
predicate is distributed j.e. of the type All S is All P. But 
it is to be distinctly remembered that for the admissibility 
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of sticli propositions of the U class there are two essential 
conditions, viz (1) that there is an unmistakable afErmation 
that the subject and the predicate are co-extenaive (e.g in 
the case of all definitions), or (2) that the subject and the 
predicate are singular terms. In the proposition ‘That thou 
art’ we cannot say that the first condition is fulfilled, for the 
alleged co-extensivity between ‘that' and ‘thou' is to be pro- 
ved by means of thistext,and tillitisundispiitedly proved the 
alleged relation cannot be accepted as true. Nor can it be said 
that the subject and the predicate here are singular terms. 
The subject ‘thou', though appearing to be a singular term, 
is not really so, for it stands not for one single individual 
soul but for the class of individual souls. Thus there is no 
doubt that the predicate ‘That' of the proposition is undistri- 
buted. This undistributedness of the predicate ‘That', consi- 
dered along with the denotative — connotative Import of 
propositions, would imply that ‘of the endless attributes of 
Brahman (That) only some i. e. the characteristics of Bliss, 
Knowledge, Eternity are predicated of soul'. In other words, 
the text implies that there is the sameness or equality between 
Brahman and Jiva in so far as those characteristics are con- 
cerned. 

The same conclusion would be arrived at if we consider 
the bearing of the Fundamental Laws of Thought upon 
logical propositions. The Principle of Identity, it is admitted 
by all, explains clearly the justification of the judgment. It 
applies therefore to all affirmative propositions. There is 
however no difficulty in understanding its guiding force in 
such propositions as ‘A is A', ‘B is B’; in other words, the 
bearing of this principle upon analytical judgments is quite 
clear. But in such statements there is conveyed no real in- 
formation. To say ‘a thing is itself tells no more about it, 
than does the bare mention of its name (fur this reason some 
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logicians are inclined to include analytic propositions in the 
class of terms). Identity must be interpreted in such a way 

as to cover such propositions as ‘A is B’ or ‘Gold is yellow’. 

In other words, the principle of Indentity would be promi- 
nently shown as an underlying principle of it is applied to 
Beal propositions. Accordingly, in the proposition ‘Thou 
art that’ there is really expressed Identity; but this identity 
IS to be understood not in the sense of absolute oneness but 
in the sense of identity. amidst diversity. The two terras in 
such cases have not the same signification and hence the 
proposition in which they are conjoined is capable of giving- 
real information. In truth, it is only amidst some diversity 
that identity is conspicuously known at all. We are there- 
fore led to conclude that the text ‘That thou art ’, when pro- 
perly understood, means nothing but that ‘there is some 
difference between the Absolute and an individual soul, be- 
sides sameness in some respects'. 

The relation of inequality between the two seifs being 
thus established, if it is asked why is it that in the scriptural 
text the Jlv& is described with reference to the 

points of similarity and not to the difference, the answer is as 
follows: — Suppose a man has been confined from birth in a 
dark prison = cell and consequently has never known what the 
sun^is ; when for the first time the window of the ceil is 
opened, somebody points out to him the solar rays entering 
the room in streaks through the window holes, an d 6ays-‘This 
the sun ; meaning thereby ‘‘these rays are a partial aspect 
of the sun, and knowing these if you are inquisitive the suu 
itself as a imninous subst inca emsisting of such endless rays 
will be known to you^ Similarly, to the Jiva that has from 
beginningless time been enveloped in deep abysmal darkness 
of Ignorance, the Sruti as a spiritual guide instructs in the 
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shape of the iexV Oh Jiva, how mtserable is thy lot ! Forgetting 
your true function of devotion to Bhagavaii and thereby in 
curring a serious transgression you have been confined, as a 
sort of penalty, to this hellish prison-cell of a corporeal frame 
by the Maya Sakti of Bhagavan, and thereby you are suffering 
such endless miseries of diverse kinds. Know it for certain 
that this wrong identity with the transient gross elements 
is not your intrinsic' real nature.; you are that Love God 
Krsna in so far as yoiir intrinsic self=hood, being but a bit of 
the Infinite Supersensuous Bliss and Knowledge of Krsna, bears 
a resemblance to him Knowing this your real self, if you are 
inquisitive and devote yourself wholeheartedly to your natural 
function of devotion, if you depend solely upon the grace of 
Bhagavan, your realisation in the shape of attainment of 
Premananda the highest—bonum will sooner or later 
come to pass as a matter of course; that Selfluininons Self- 
existent Supersensuous Being or Substance, of whose endless 
attributes you are but a part, will reveal Himself to you in 
no time’'. 


CHAPTER VI. 

The Problem of Creation. 

Vivartavada and Parinaniavada : 

The theory of Nescience being untenable, the doctrine of 
Vivarta which ' follows as a corollary from this theory and 
which according to this view is the underlying principle of 
creation cannot be upheld and must be replaced by the doc- 
trine of Parinama, By Vivarta or illusory generation is 
meant the production of an effect which has an existence 
different in kind from that of its material i. e. illusory-mate- 
rial cause, while by* Parinama or evolution is meant the pro- 
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cloction of ati effect wliicli has the same kind of existence as 
its matarial cause, ^ As to the illusory-material cause of the 
world it is stated that the followers of Sankara differing a 
little from older Vedantists regard Brahman not as the 
material cause but as the illusory material cause of the world. 
And since the character of reality attaches to the kind of 
existence of Brahman, by the Vivarta Vada the world which 
is the product of creation would be regarded as unreal in 
character, while the Parinama Vada would make the world a 
reality. In other words, the falsity of the world cannot be 
maintained, and its reality must be upheld. This reality 
however is to be understood not in the sense of the Absolute 
reality of Bhagavan but in the sense that the world is relati- 
vely real. The world is real subject to the condition of the 
reality of Bhaga\An whose body or part the world is. There 
is thus sameness between Bhagavan and the world, reality 
being attached to both. Yet there is difference, because, while 
Bhagavan is eternal, the world is noneternal and perishable. 
Indeed the world may be regarded as eternal and non-decay- 
ing in-aS'much as even after rjissoliition the world exists in 
a subtle state in the S ipreme Source Bhagav&n , but so far 
as the gross state of the world is concerned, sofar as 
the world is in the state of being presentable to our gross 
senses, it is regarded as non = eternal and perishable. If again, 
by way of twisting the meaning of words, some body regards 
the character of non-eternity and perishableness as a synonym 
for falsity, we should say in reply that the falsity which is 
thus ascribed is not the same as the falsity following from 
the Nescience — theor3^ In otherwords, such falsity is not 
the same as that of a snake for rope or of a silver for nacre. 
Ill the latter cases the snake or silver has its existence solely 
confined to wrong apprehension and not consisting in the pro- 
duction of a tangible effect. The alleged effect of terrorising 

1- cf. jriJT 

I Vedauta-paribha^a, 

p. 11. 
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and Tike h not prof^ent in ease the; orrox" is detected. So 
]( u>^ an the rooe ,iore? 7 rs as a snake there m’'dit be fear in 
the so-^r's lidnd, bnt the fear is gone as soon as' tlie wrong 
xnxtiojrls iNiinov^rl In- the case of the world, on the other 
hand, be it mi'saprn:Nd:ieiide-.-i or- noi}, it always by means of its 
intriiiHic nature produces some tangible effect, e. g., fi-oin t^i© 
})oint <if view of its relation of -sameness to Bhagavfin, it con- 
eonfcntteri tlie indivi*:lnars mind to -tljis aspect- alone tliereby 
arousing a tJKuight of Bhagaviln, and from the point of its 
nonetern.ty etc. it diverts the mind away from such a 
fleeting being. 

By the Parinama Vada, therefore, we are led not to the 
falsity but to the relative or conditional reality of the world, 
which reality consists in the noneteriiity and perishableness 
of the world. Tnis noneternity and perishableness is not to 
be objected to on the ground of thi-Sroti text ^qffn 

i: I 1# mm i 

( Atharvauras, 8 ). Indeed owing to the words and 

( non-decaying) the arparent mearrng of the Sruti is 
as if the sacrificial rites etc .are non-decaying and so the 
worhl is eternal. Bat it is to bo reritetiibered ' that tl]e,.Vedic 
texts are classified into three k'rids, viz. .f-hat so«tie are injun- 
ctions (Vitihis), some are laudatory verses ( Arl’ha\'a la ), 
wddle others are M nitra^. Tlie ,la-u latory verses, when 
simjdy state an afiplau^t of the .ihn,ig or iMe reou'r^^'l to in the 
injmictory verses, are clearly conuecied With the injiiiiCtions, 
each injunct. Oil having itsc wri laudaPuy verse or verses ( cl ‘|%- 

text cited here is to regarded] ns a bnid itor\’ verhe luid to be 
read along witJi a Yidhi staled previously. There is an in- 
junction that sacrliicia! rites are to be perfuuned for other- 
wise the mind would not be redaerd to lha-j preparatory 



stage ill which an inquisitiveness into Brahman (gr§rf%fr3r) 
arifies; and to make the mind of individuals inoi'e and more incli- 

lied towards such ceremonia! observancis, the observances are 
|3raised in the verses. By implication, the efl'ects of the 

rites referred to in the verse, therefore, are to be understood not 
in the sense of eternal but in the sense of perishable; and this 
true significance of the verse must be upheld in order that 
there should be consistency with various other texts e. g. 

which means 'As the world acquired by (the 
ettects of ) bad acta is perishable, so is perishable the world 
acquired by good acts'. If it is urged against this t^arinama 
Vada-why is it that the world, which isthe effect of the Maya 
. Sakti of the Eternal Self = existent Being Bhagavan, is peri- 
shable and noneternal ? — why is here a violation of the Vai- 
sesika aphorism ” ? Our reply 

is that such dittereiice in character between the effect and its 
cause is due to the supreme inconceivable power of Bhagavan 
whose absoluteness is posited the more by inconsistencies 
brought forth and conquered, by differences effected and van- 
quished. Besides, such difference in character between the 
cause and effect is also to be met with in the world itself 
in-as-mucii as the lustre produced as an effect of fire as the 
causa has not the power of burning which is possessed by the 
fire. 


The reality of the world which is thus established may 
also be supported b}^ various other texts. Thus Vijnana 
Bhik^u in his SA,mkhyapravachana bhasya p. 225 says — 
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II “The world is trr.e sines its origination is 
from a cause that has no defect and since there is nothing 
to make out the world to be false. The object of a dream, 
the imagined yellowness of a white conchshell etc, are found 
among men to be untrue by reason that they owe their ori- 
gin to the internal organ etc. infected by the defects of sleep 
etc. This untnmess does not belong to the universe made 
up of the great intellect and the like, for the causes of that 
universe are free from all defects”. The same fact of woild- 
reality is also indicated by the word used in the 

Isavasyopauisad Text— ;gf trs?J»Tf^^^rr^F)FTlT5r?5Jfri^n^ 

I ^fwIr^rCr 5^- 

«5riTfVT: 11 — high-souled 
One, the overthrower ( of all prowess) and Self-existent, en- 
tered the formless, markless and pure semen unaflected with 
any transgression, and for endless years effected things 
(attended with) reality”. We might refer further to what 
Valadeva Vidya-bhusna in his Prameyaratnavali ( third Pra- 
meya ) says, viz— I 

a— which means 

this— ‘ The Omniscient Being Visnu by means of His i 

own potency created the world as a reality; nor is 
this fact of the world’s reality to be regarded as contradicto- 
ry to the unreality expressed in the text-'^-s^fl^ 

etc, for the world though real is always a 
transient thing and hence the duty of a Jiva is to divert the 

L The word in the text is to be taken in connec- 
tion with the word — objects; and because the %^ord 

means nothing but re.ility, the only unambignons 

meauiug of the last lino in the text is that the Omniscient f 

Belfexistetii Being created objects (of the universe) that 


mind away frdmihis world, and with a -vraw to lay a special 
stress upon the transient character of the world some of the 
scriptural' texts describe it as it 'it 'were unreal, whereas the 
true significance of all the texts is that the world is real/' 

Besides, with whatever subtlety and evasiveness he 
might try establish the curious theory of Illusion, Sankara 
himself, a great devotee to Visuu as he was, indirectly admits 
some sort of reality of the world when he aseribss in his 
sutra—bhasy a a practical existence to the world. Now the 
notion of practical existence as entertained by Saiika-ra may 
be summarily regarded as a combination of two contradictory 
ideas, viz tho^e of existence and non-existence; and the con- 
tradiction can be explained away only if the world and all 
practical things which they endeavour to prove to be nothing 
whatsoever be regarded as something i. e. having ^ certain 
real existence. Tins point will ' be made evident if we 
critically examine the meaning of Mayi. as 

Gn the basis of the meaning of Maya the character of the 
world is thus described-“Thafe which ever presents itself as 
the horn of a hare is regarded as unreal, and that which 
presents itself and is never falsified as the true nature of spirit 
is held for true; but as regards the universe, we can not say 
that it is unreal since it is established by perception and 
other proofs to exist; nor can we say that it is real, since it 
is falsified by Right Apprehension. ‘The uni verse therefore 
is to be described as neither true nor unrear'. In reply it 
might be said that the argument herein contained is simply 
hollow. To be other than true is to be unreal. If then the 
universe be not true, manifestly it is nothmi^ but unreal. 
On the other hand, if not unreal, it follows that it is true. 
I/or the denial of either of these-trueiiess and unreality — ■ 
implies the affirmation of the other, and no other* alternative, 
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is possible. Moreover, the view thus propounded being at 
war with ordinary consciousness is impossible of establish- 
ment; for that which presents itself and is falsified e. g. the 
mirage, or a snake surmised in a rope, is positively unreal ; 
and in the estimation of mankind generally there is no 
difference between such a thing as the horn of a hare and 
the mirage. Hence if the universe be falsified by Right 
Apprehension, it is simply unreal and so is not incapable of 
being described as ‘neither real nor unreal. The unreality 
of the world which is thus arrived at is to be understood in 
the sense of non-eternity and pei ishableness, and hence there 
i.s no conflict with the view which we have established, viz 
that the world is real and at the .same time perishable and 
non-eternal. 

World a Reality : From the above it appears that accor- 
ding to the true theory and natural interpretation of the 
Vedanta the world is not to be regarded as false but- a reality. 

And so the Scriptures say — Wr^T?^(Cbh,a. 

VI, 2, 1) I. l)— “in the begin- 

ning it was existent (Real)”, “in the beginning there was 
the Self”. The clear meaning of the texts however is that 
in the beginning i. e. after each great dissolution (MahSpra- 
laya) the Highest Self Bhagavan alone exists contaning 
within Himself the real world as a force. There is also the 
text (Chha. Ill, 19, 1), “Non-existent 

it wa8 in the beginning’’. To reconcile these two apparently 
contradictory statements we must iiot take the words 
and in the strict literal senses. To explain further— 
In the ease of a jar, just before its production by means of 
certain pj^*ocesses applied to a lump of clay, vve can not say 
that it is literally existent, for in that case the proces-ses for 


' r 2u ) 

, prodi cti'on would be regarded useless; nor can it; 'be" "said 'to 
be absolutely non-existent like an Aka'?akusiiraa, fo'r iii: tliat 
case no kind of process applied by any expert hand would be 
able to produce it out of nothing. The true view therefore 
, is that before production the jar exists in a subtle state of 
reality in the shape of a lump of clay, and the same subtle jar 
ii made presentable to the sense after the processes applied 
to the clay. Similarly, the onl 3 ^ reality^ in the absolute sense 
is Bhagavan who by means of the Maya Sakti, manifested 
directly His partial aspect Paramatma, causes the crea- 
^ tion, sustentation and dissolution of the universe; such crea- 

tion and dissolution go on eternallj? in a cycle, each creation 
being followed by dissolution which again is followed by 
creation, and so on. Of the four kinds of dissolutiona gain 
the great one or the Mahapralaya is that in which there 
exists Bhagavan alone, and everything else — the world inclu- 
ded — lies in a subtle state in the supreme source Bhagavan; 
the world now exists as a force and not in the shape of mani- 
fold objects presentable to the gross sense. This subtle state 
of the world is what is truly signified by the word ^g'g^^in 
the above text; and yet it is not meant that the world in this 
^ state is an unreal or falsi thing as ttii rival theorists main- 

tain but a reality in-aa- much as it is related as a part to the 
Absolute Reality Bhagavan. 

The realitj?' which thus attaches to the world is however 
to be understood in a sense quite different from that adopted 
■ by the empirical or materialistic thinkers of the w'est. No 
doubt with them the external world is a reality and as. such 
is quite a good exchange, for the futile other worid-for the mira- 
ges and the chimeras of the abstract understanding. But the 
. great defect of their theory lies in the fact that they make 
^ sense = pere3ptlon the from in wh‘ch.fact is to be apprehended. 

They , themselves admit thatsense.=»perceptiou assuch is always 
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individual, always traasieiit;' and with wliataver eMi ' they 
might try to show- that- a- sum- total' of such individual tran- 
sient percepts constitutes the- reality of the- world they are 
completely blind of the fact that no ainoiint of such totalising 
will be able to make the world, a reality -unless ' it is clearly 
shown that one Infinite Principle underlies these sense percep- 
tions so as to connect them together as so many units coming 
under a complete whole. While abstracting the world away 
from the sphere of abstract understanding they stretch their 
blind scepticism to such an abnormal degree that they inevi- 
tably fall into the error of another abstraction and thereby 
the universal principle of the undertandiug entirely disap- 
pears from the arena of philosophical thought and their theory 
becomes completely one-sided. In India also the Charvakists 
CDmmitted a similar blunder. If we look again to the sub- 
jective Idealism of Berkeley and others it would appear that 
their theory of the world also is but a partial exposition of 
the true theory that was lately developed in the west. Accor- 
ding to the view of this defective Idealism objects of the 
world are only ideas, they having no existence in themselves 
and apart from peremption They do not hold however that the 
things which we see, touch etc are false: their meaning is 
that they are forms of perception. The perception of them 
constitutes their essence-percipii essendi. To this subjective 
Idealism an exception might be taken and that not unreasona- 
bly. It reduces the facts of consciousness to a personal world 
created by ourscdves alone. When it states that the only 

real existence of the world is constituted by the individual 
mind alone Jt clearly forgets the fnct that the mind itself 
being a product included in the world cannot plausibly serve 
as the authority, to establish the existential reality of the 
world The true statement of the case we may make as 
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follows ill the words of the Hegelian philosopher Mr. Wallace—: 

'^‘The things of w;hich wa have direct ’ consciousness ^are- ntere 

::phei.iQiBena not for us oiilj’v'but in their 'Own" -nature; and'" the 
true and, proper case of these things, finite as ■ the}?’ -are, is to 
have their .existence founded not in themselves but in the 
miiversal divine, Idea. This, view of things, ' it is true, is 4s 
idealistic as Kant’s, but in contradistinction to the subjective 
idealism of the critical philosophy it should be termed absolute 
idealism. Absolute Idealism, however, though it is far in 
advance of vulgar realism, is by no means merely restricted 
to philosophy. It lies at the root of all religion, for religion 
too believes the actual world %ve see, the sum total of exis- 
tence, to be erected and governed by God” (Wallace’s Logic 
of Hegel, 2nd Ed. p. 93-94). 

By referring to the Absolute Idealism so as to admit its 
view as the true view of the; w-orkl, I do not mean to say thai 
this idealistic theory of the west agrees in all respects with the 
theory of Vaisnava Philosophy. What I mean is that of all 
the philosophical theories of the west this alone seems to bear 
a good deal of resemblance to the philosophy of Vaisnava 
Religion so far as the point of world’s reality is concerned. 
Nor let it be understood by any body that in the Sruti texts 
like ^ITJTt-S 'WSTcT fTfri aTirnTf^ subjective idealist's 
theory is involved ; for the word in the text does not 
mean individual mind but refers to Aniruddha, one of the 
Vyuiias of Krsna, wdio is regarded as the divinity of the sum- 
total of all minds, similar to what Hegel describes as the Ab- 
solute Mind. Had the world been regarded as the product of 
the individual mind, had it been the fact that the existence of 
the world consists in perception alone, the Sruti text 

(Brahman) thought 

may I be many, may I create, would Have nO meaning. 
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Tho world's reality, which is thus established by lots oi 
evidonce, and which consists in the world’s being a part or 
body ot Brahman may also be indirectly shown by the fact 
that to create an illueory world is simply beyond the concep- 
tion of a Being like Bhagavan whoso esseneo is Truth or Rea- 
lity and whose potencies are inconceivable. This very fact 
is also cl':'arly stated in tho Sruti te:it cited in the Madhya- 
Bhasya, viz 

which iTiDans that tli-3 .Absolute Being is called One having 
true acts in-as-mucli ■ as He . created this time universe. The 
same idea is echoed in the Bhagavata text™-^^^,^ 

r^rr anrvrf; ll (X, 2 , 26) whore it is emphati- 

cally asserted that truth or reality attaches not only to the 
intrinsic nature of Bhagavan but also to His act which includes 
cr'iation, siistentation and dissolution of the universe, save 

that in tlie one, case tlie reality is Absolute while in the other it 
is relative. 

Thse reality of the world must be a'lraitted for another 
reason more, viz : that its admission in the restricted sense indi- 
cated above affords a most satisfactory and reasonable expla- 
nation of the world itself. Sankara’s theory of pure monism 
being exploded, if we look to the similar monistic theories 
of the west, e.g. to the ParminiiUan theory of B'iing in the 
C jreok Philosophy, to the Spinozistic theory of substance in the 
modern, it would appear that these systems in the explana- 
tion of the universe either prove a failure of inconsistency, 
or to save their own critical position take to an artifice which 

overthrows their own theory. “Monism, therefore, which can 
stand its ground and serve for an explanation of the universe, 
must not exclude Dualuun. All indeed is one life, oim being, 
one thought; but a life, a being, a thought which only exists 
as It opposes itself within itself, sets itself a^art from itself, 
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prdj ects i ts meaning and relations outwards an d u pwards, aiid y et 
retains and carries out the power of reuniting itself. The Absolute 
may be called one, but it is also the All; it is a One which 
makes and overcomes difference; If is, and It essentially is, 
in the antithesis of Nature and Spirit, Object and Subject, 
matter and mind ; but under and over the antithesis it is 
fundamental and completed Unity. Monism literally under- 
stood is absurd, for it ignores what cannot be ignored — the 
many; and Dualism, which is ofiered sometimes as a compe- 
titive scheme, is not much better, unless we understand 
the Dualism to be no fixed bisection, but an ever- 
appearing and ever-superseded antithesis, which is the witness 
to the power and the freedom of the One — which is not alona 
but One and All, One in All, and All in One” (Wallace’s Logie 
of Hegel P. 148). 

The Hegelian theory, thus concisely stated in the three 
choice expressions ‘One and AIF, ‘One in AH’, and‘ All in One’, 
implies that (a) both the Absolute Idea and the world are 
real ; (b) the Absolute Idea eternally realises Itself concretely 
in the eternal creative processes, and in this sense the Absolute 
is to be regarded as the Completed and Oonerate Reality, 
in other words, the true absolute character of the Absolute is con- 
stituted only by the eternal creative processes; (c) the reality 
of the world is to be considered only in its relation to the 
Reality of the Absolute Idea which according to Hegel is the 
starting point in thought, in other words, the world is real not 
by itself but because it is the manifestation of the Absolute 
Idea. We have already shown how Hegel’s theory is sub- 
jected to severe criticism so for as the point (e) is concerned^ 
and as such the view stated hereiipfixn^ no, place, in the system 
of Vaisnavism which recognises not ‘eternal creative processes’ 
but an et'^'inal cycle in which both creation and dissolution 
altornatriy go on in a systematic order. Regarding the other 
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points, however, there seems to be an agreement between' the 
theory of Hegel and that of VaisnavLsm. And because the 
philosophy of Hegel, being regarded as the latest and greatest 
development of thought, offers a most satisfactory explanation 
of the world, we are fully justified in asserting that the 
admission of , the world's reality in the system of Vaisnavism 

affords a most satisfactory and rational interpretation of the 
world itself. 

The Philosophy of Creation:-— 

The world’s reality being thus conclusively proved, the 
next question arises ‘why do creative processes proceed at all’? 
To enter a little more deep into the point and to state the 
problem in full we should bring to our mind what a class of 
thinkers in the w^est says about creation. Thus we find that 
against the ordinary dualistic conception of God it has be. n 
urged by Spinoza and others that “if God be the external cause 


or contriver of the world, the act of creation must be purpo* 
sive and a purpose of this sort which cannot find satisfac- 
tion within the range of the preexistent implies want or 
imperfection. Why did God create the world? What is the reason 
that the Absolute unity should go beyond itself fco manifest or 
reveal itself in the manifoldness of finite existence ? Was he weary 
With His inactivity, or did He want to have something to 
please His eyes, that He was led to contrive the world ? ” A 
similar objection might press equally against the theory of the 
Vedanta as contained in the Bhagavata Texts. And this has 
been noticed by the author of the siltras in the aphorism 
W awd he attempts to refute it in the next 

aphorism 

All the comrnentatora agree about the meaning of the 
former sutra, and it may b3 thus stated' in the language of 
Rftmamija— “Although the Absolute Lord, who before creation 
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■degi:6e,' arid henca is hy Himself capable of creating tlie world, 
still we cannot ascribe to Him actual causality witli regard to 
the world, for this inanifold world displays the nature of a 
thing depending on a motive and the Lord has no motive to 
urge Him to creation. In the case of all those who enter on 
some activity after having formed an idea of the effect to be 
accomplished, there exisos a motive in the form of something 
benefieiai either to themselves or to others. Now Brahman 
to whose essential nature it belongs that all His wishes are 
eternally fulfilled does not attain through creation any object 
not attained before. Nor again is the second alternative 
possible, for a Being all whose wishes are fulfilled could 
concern Itself about others only with a view to benefiting 
them. No inereiful divinity would create a world so full, as 
ours is, of evils of all kinds — birth, old age, death, hell and so 
on ; if it created at all, pity would move it to create a world 
altogether happy. Brahman thus having no possible motive 
cannot be the cause of the world. This priraafacie view is 
disposed of in the next sutra: — ‘'But it is mere sport, 
as in ordinary life.’' To explain further, we might 
say in the language of the Govinda Bhasya that 
the motive which prompts the Absolute Being — all 
whose wishes are fulfilled and who is perfect in himself — to 
the creation of this wonderful world is not the attainment of 
any object to Himself or others, but simply sport, play. Wa 
see in ordinary life how when a man is in ecstatic joy, the 
joy tends to overflow itself — to stream forth, and ultimately 
produces some sort of act in tlie shape' of merry sportive 
dance and song independent of any motive of attaining any 
object whatsoever. To take a concrete example-Hiero, King 
of Syracuse, it is said, once set the great scientist Archimades 

to discover whether or not the gold whicli he had given* to 
an artist to work into a crown for him had been mixed 
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with baser metal. Archiraades was p-izzled till one day as 
lie was stepping into a bath and observed the water running 
over, it occured to him that the excess of bulk, occasioned by 
the introduction of alloy, could be measured by putting the 

crown and an equal weight of gold separately into a vessel 

filled with water and observing the difference of overflow. 
He was so overjoyed at this happy thought having struck 
him that he ran home without his clothes, dancing 
and shouting —“I have found it, I have found 
it”. Just as such an act of shouting and dancing 
prweeds simply from the excessive joy, irrespectively of 
any motive of attaining any object, so the act of creation 
proceeds spontaneously as a sport, irrespectively of any 
motive, simply from the Eternal Bliss constituting the very 
essence of the Lord. Again, just as the dance or song conti- 
nuing for some time stops, so the sportive act of God conbinu- 
jiig for sometime c lines to a .standsoill and that state is called 
Dissolution. 

The explanation thus given of the Absolute Lord being 
the cause of creation etc of the world is a faultless one, and 
finds support from the Mandukya Sruti.’ 

*'The creative emanation is but the 
nature of the Lord, how can there be any desire of Him who 
is all sufficient ?'* It further disposes of Spino^sa s unneces- 
sary objection against the dualistic conception of God, as well 
as of the theory of creation out of nothing— a theory which 
in the language of Principal Caird completely subverts reli- 
gion, onr belief in scriptures and the hopes and fears w'hich 
religion inculcates. 

1, This text has been cited by Valadeva Yidyabhusna in his 
Govinda Bhasya as oecuring in the Mandukya Sruti, but so 
far as tlu3 current Editions of ITpanisiuls go, it occurs nei- 
ther in the Mandukya nor in the Mundaka Sruti. it can be 
traced however to ‘Gaudapada’s Karikas'. 
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The philosophy of creation dealt with above centres 
round one point, viz, that creation proceeds spontaneously 
from the bliss potency of Bhagavan. This fact is explicitly 
stated in the Taitt. text SfTJ Wf* 

ITfrl'^T ^ detailed explanation of which was al- 

ready given. There is no doubt that such explanation of the 
riddle of creation is a most satisfactory one inasmuch as it is 
a distinct triumph over the defective theories we find in the 
philosophic tliought of the East and West The implication 
of this theory, again, is that God is beyond all limitation in 
the matter of creation — that in creating He is actuated by 
nothing but His own freedom of exuberant joy. But in the 
same Upanisad the above text is preceded by another, viz, 
^ n’crr-ScTctrar, ^ cnrf^ctsrr 50rlrJT^3rcT, which means that 
God made penance and creation proceeded from the heat 
generated thereby. The text evidently implies that for the 
purpose of creation God subjects Himself to a limitation or 
restriction. Here comes a contradiction indeed with the 
above fact of God’s freedom in the matter of creation. But 
it is to be remembered that the Absolute is that wherein all 
contradictions are effected and vanquished — are reconciled 
in a harmonious way. Moreover, the text ^ 
implies further that, since heat is a kind of motion and mo- - 
tioB is action, it is the intention of God that all His created i 
beings should always act and never remain inactive, Ihe 
best solution of the veritable puzzle of creation, therefore, is 
to be found in the combined implication of the two Taitt. 
texts' cited above. ' ■ 

It is useless for the purpose of the present treatise to 
give an account of the details of creation. It would suffice 
here to state what has already been stated, viz, that the world 
is creatod by the Upadaua aspect of the Majm Sakti of Bha-, 
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gavan which is difierently styled as -Pradhana or Prakrti or 
Avyakta. This Pradhana by itself is ari' unintelligent subs- 
tance*-— the .eternal matter .that appears in Platonic thought, 
but 'when creation in detail takes place from it by way o 
evolution, the consciouvsness or thought of the Absolute is trans- 
fused into it as we come to know from the Sruti text 

Creation, in other words, is not at allpossi- 
ble withoutthe^gtjf or conception in the Highest mind. Here- 
in lies an agreement with the Biblical theory of creation in- 
as-much as there is a tacit reference to the creative concep- 
tion of God just before actual creation as laid down in the 
text — *‘Let there be light and there was light". 

As regards the Samkhya System on this point, although 
there is much caviling at it from many quarters, we venture 
to assert as before that the Samkhist does not deserve so 
much adverse criticism. Indeed there are many inconsisten- 
cies due mainly to want of clearness in expression, yet the 
system indirectly admits the fact ‘that creation never proceeds 
from the unintelligent substance Pradhana considered as such, 
but from it only when there takes place a contiguity with 
the intelligent principle Purusa — only when the conscious- 
ness of the Purusa is reflected upon iP. 

The world, which thus proceeds from the TJp5<dana Maya 
Pradhftna, being itself unconscious in nature, does not consti- 
tute creation in the fullest sense of the term. It might be the 
world proper, but the world as we see — the concrete world 
so to say — is made up of both conscious and unconscious 
substances. Spirit and matter, subject and object, soul and 
body — these two classes of things constitute creation as con- 
cretely manifest to us. The conscious part of the creation 
is supplied by the Niinitta Maykas wa have already said. 
By the Viksepa function of the Nimitta Maya the Jivas that 


have their natural function ai^e thrown off into a 

severe bondage by way of being eiicased in different corporeal 
frames that are brought to existence by the Up^dana Maya 
Pradhana. There is an endlees diversity in the nature of 
these corporeal frames— man, ' deity quadruped,' bird and the 
like; and the peculiar habitation of a Jivain one or the other 
of the diverse organic bodies is guided by the nature of the 
act done by the Jiva in the past or present existences.^ This 
leads us to the doctrine of Karman which was already explai- 
ned in detail. The manifold objects of the world, again, are 
signified b}^ different names, and this nomenclature and ter- 
minology is supplied by that potency or attribute of the Abso- 
lute Being which is called here Sabda Brahman or Eternal 
Word. The Sabdabrahman is nothing but the eternal Vedas 
taken as a whole, and the respectiv'6 worldly habitations of 
Jivas are determined therefore not only by the nature of the 
acts done but also by way of reference to the Vedic texts. 
This theory of eternity of words in its bearing upon the pro- 
blem of creation is not oniy established in Hindu Philosophy 
but also in the west. Thus an important analogue to this 
theory we may find in the theory of Logos. The Logos 
theory appeared in different shapes from the time 
of the hylossoisiic philosoplers of ancient Greece. It was 
developed by one Philo. With Philo God is absolute incorpo- 
real perfection apprehensible only by reason. An interme- 
diate agent however is affirmed, and this is the Logos. The 
Logos is described as God’s elder son, as the world is His 
younger. It resides with God as His wisdom, and is 
in the world as the divine reason. It is God’s instrument in 
creation and revelation, having the twofold functions of Reason 
and Word.^ 


1. The doctrine of Logos as word also beloagi to the Hebrew 


Eealiiy of the world" in its bearing upon Religion ■ 
The fact of the worlds reality is likely toarouse certain' 
iiiisconc6j:)tions " as regards the nature of true religion. Some 
might think, for instance, that religion consists inanmdividu- 
als concentration of thought towards worldly objects alone; 
others again - going to the other extreme might regard the 
work! Hnd ’worldly men as quite unfit for religious specula- 
tion of any kind. Neither of these contains the whole tfuth.. 
Since religion in^ the, true sense of the term consists in seek- 
ing after absolute Truth, and since again the reaht> attach- 
ed to the world is only a relative one, the highest duly of 
mankind can never be sole undivided attention to things of 
of the wmrid which individually considered are non-eternal 
and transient. Nor can it be maintained that realisation in 
any shape can never be expected of an individual living in 
the midst of worldly environments. The true view 
on this point we may gather from the Bhag. text 

i ( ? ) ■ 

w ( ^ 7 , 26 ). 


Thought. Thus we find, God in the Old Testament is exhi- 
bited as speaking mid by His word' ccmmunicating His will. 
The word of the Clod of Revelation is represented as the 
creative princlxde (Gen:i 3, Psalm XXXIII. 6), as the exe- 
cutor of divine jiulgmontsfHosea VI, 5). 

In coniieetion with this w^orcl theory one thing is to be 
disfcinctiy remembered, viz. that woids are not names of in- 
dividuals but always of classes or genera, and as genera 
they are eternal. These Logoi or concepts (Begriff) exist 
before creation, nay, render the creation possible. This 
idea occurs in the much-despised Neo- Platonic philosophy 
which ii the basis of the, Christian theory of crtation as stat- 
ed above. It also occurs in the Vedie Texts. Thus, as we 
hnd in the Taitt. Br. II, 2, 4, 2 — '* ‘This is the earth^ lie 

said, and created the e.'irth/' so also in the O. T thought 
which is so full of Neoplatonic reminiscences we find ‘God 
spake, Let there be light, und there was light’. 


The meaning is this:— “In the preparation of a swoop the ladle 
used for the purpose is often times immersed in the pot con- 
taining the swoop-materials, yet the juice does not s^ick to 
the ladle. Similarly Bhaga van as the Immanent Kegulator 
is eternally present within the .heart of all beings of the uni- 
verse, yet the mind of the being averse to Bhaga van, al- 
tlif)Ugli ill constant contiguity with the ailpervading Being, 
gets no attachment to Him. Again, just as a gold-merchant 
dealing in gold only is attracted to wherever he might find 
gold articles, and purchases all such articles, being uiimind- 
foll of their shape, good or bad ; so also an individual with 
his sole hankering after a knowledga of and devotion to the 
Absolute Being looks only to the reality-aspect of the world 
which lies overspread as a body of the Absolute, and thus 
gets no attdchment to the perishable manifold objects of the 
world*'. Thus it appears that the significance of the world's 
reality from the religious p>oiut of view consists in the fact 
that, in the case of select fortunate beings, though not in 
the case of all, it appears as if it were shorn of its differences 
in transiency and possessed only of a reality in being a part 
of the all =s pervading Being. These individual beings, there- 
fore, though living in the midst of worldly transient environ- 
ments, are not at all affected by the latter, and see the tota- 
lity of the world as pervaded by the Immanent Regulator 
and thereby realise the Paramatma Puriisa everywhere. 
Such realisation of Parm^tma Purusa, though not an end in 
itself according to the cult of Ahoituki-Bhakti, is yet a stop- 
ping stone to the attainment of the highest Sarnmumbonum. 
And because such partial realisation of Bhaga van is indeed pos- 
sible for one living in the world, it can never be said that the 
worlds reality has noplace in the sphere of Vaisnava Religion. 


CHAPTER VH. 

# 

' The Cult of Cjoaranga. 

■ : ' " Nothing cani>e more incomplete- than' to^ write 
' dtiiction ■ to the ^ philosophy of Yaisiia'ira '•-Eeligion 'withoofe 
giving a clear exposition of the concept of Sri Gonraiiga, 
which is the most ''essential 'factor 'in Bengal ''Vaisoaivism. 
Before dealing with this important topic it is indeed lieeeS” 
sary and desirable to trace out a satisfactory historical back 
ground. But such a task seems hardly pjossible under the 
present circumstances, there being no systematic historical 
accounts of this nature at our disposal As for as can be 
gathered from the very scanty materials scattered here and 
there, it might be said that In and before the fifteenth cen- 
tury A. D. the city of Navadwipa (Nudia), the then capital 

of Bengal, was not only regarded as the most important and 
flourishing city in that province, but could stand comparison 
with any other important city in the other provinces of 
India. The importance was not because of being a place 
of business — ^not so much baeause of its being the capital city, 
but because of its being a great dantre of learning. Teachers 
were then regarded as the heads of societies. Love of learn- 
ing was very great, specially amongst ■ the people beloiiging 
to the higher castes. Every one— young or old, to 
“Jemale— was greatly devoted to learning, nay, knew of no 
■'other business than to spend ■ the wholetime in the midst of 
books. In a word, the state of Navadwipa at the time was a 
’ unique one in the whole history of the world. In difierent 
places of the world, a rise in importance and fame takes place 
in different ways — some being led by a passion for war. some 
' by the discovery of new means for the acquisition of wealth, 
some again by religious fanaticism, while others by a political 
fight. Rarely we come " Icrdss such a passion for learning 
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leading to .great fame and importance, as was then ' prevalent 
in the city of Navadwipa Of the different branches of' learn- 
ing, however, the system of Nyaya began' to be studied the 
most. As a consequence thereof all the revelling in lores- 
became tainted with one great defect, viz, that the underlying 
motive in almost all casevs was to make off a great show of 
learning. Scholars thus turned out to be so many pedagogues, 
and love of learning degenerated into a gross vanity and 
self-conceit. As is quite natural, with the greater and greater 
inclination of the people’s mind towards such scholastic study 
attended with too much pendantry, it deviated away from 
religious observances and henc 3 from a desire for permanent 
bliss. Already there had appeared a tendency to the abuse of true 
religion; for there are evidences to show that the people of Nava- 
dwipa-literate as well as illiterate-had begun to worship Hari as 
Satya Narayana and Ohandi as Maugala Ohaudi^ and such transi- 
tion in the religious method means nothing but a change of 
religion into a sort of mammon-worship. Briefly it might be 
said that there was observable throughout a sad want of sincerity 
and earnest devotion in religious rites ; and what the scriptures 
describe as a remote means was wrongly accepted as an end 
in itself. Besides, there was always to be found a conflict 
between parties, communities and individuals; and a severe 
encmical relation prevailed between Hindus and Musalmans. 
Each tried his best to surpass others not by means of a right 
earnestness in devotional worship and religious speculation, 
but by means of a spirit of competition in matters terrestrial. 
The state of religion at the time was thus reduced to a com- 
plete chaos. 

At such a critical juncture appeared Lord Gourahga with 
His adherents and followers, as a saviour of mankind the like of 
which the world had never seen, before. Soon the graceful 
charm of His magnetic influence spread far and wide, and 
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created that genial and tranquil state of the mind which had 
1810 long remained suspended within, the ■ rational princi- 
ple in mankind. All pedantry, all strifes, all jealousy, all hypoc- 
risy, all vanity came to an end, yielding place to an unspeakable 
state of sweet harmony ; and an unprecedented universal brother- 
hood gained ground for the first time in the annals of the his- 
tory of mankind. His preachings of the resplendent truths 
of religion, Hb self-practice as a devotee of the first rank- 
acted a spell upon the minds of mankind-nay, upon all created 
lyoings. None escaped the genial influence of His super-sana- 
tive magnetism ; wished or not, all %vere alike embraced by 
Him, all were bound down to him in the closest tie of divine 
love, all were equally favoured with tliat siipersensuous 
beatific joy which it is that He manifested Himself to the 
helpless miserable beings to part with. Even the most obdu- 
rate, the most sinful, the greatest drunkards, those that were 
then regarded as the pest of the society, those that were 
looked down with the greatest contempt, those that were so 
deeply immersed in the ocean of untold miseries as to have 
wrought out a complete self-effacement, so to say, — all had 
their nature completely changed even by the slightest touch of 
His all-surpassing graceful influence of pure bliss. 

Lord GoiirSriiga came down from the supersensuous highest 
heaven with the object-strictly speaking with the one amongst 
many objects-of revealing to the miserable beings of the earth the 
eternal cult of Bhakti that had been lying for centuries in a state 
of dormancy and inaction. His mission was fulfilled through the 
instrumentality of His own constant associates. The Sacred texts 
of the* Bhagavata, the Gita, the Vedanta system and other 
scriptures ware explained in much elaboration and in a me- 
thod quite unprecedented, so that the main principles and pro- 
cesses of devotional worship of the Absolute B}ing BLagavan 
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were cliarmingly exposBd In a most befiliing manner. The 
easiest methods of loud chantings of Vedic hymns and 
citations of the sweet names of Bhagaviln were shown out in 
such a manner that x'eligion even in its severity and high depth 
was not at all repelling to any body ; on the other hand, all 
hearts, so long dried up with the scorching rays af empty abs- 
tractions and vain delusions, became softened and melted with 
the showers of blissful joy and siipersensiioiis emotion. The 
cult of Bhakti thus assumed a new shape in so far as it was 
practised by the people of Gouda (Bmgal); and this cult of 
Bhakti goes by the name of GoiidiyaVaisnavaDharmain which 
the principle of Gourauga and His teachings phi}^ the most pro- 
minent part. 

The question now is Svhat isLord Gouranga ? * Different 
answers are given by different classes of people, and these I 
am inclined to describe as popular misconceptions about the 
concept of Gourahga. (1) Historians describe Him as a 
great personality— -an enthusiastic religious reformer who by 
sheer force of his own personality created a new epoch in the 
religious sphere of Bengal at tiie time, and whose teachings 
are still followed by the people not only of Bengal but of many 
other provinces of India and outside. They go further, and 
regarding him a human being of a very high order bring him 
under the same category as Sankara, BamAnuja, Kavira, 
Nanaka and many other religious reformers that flourished be- 
fore and after him. (2) Literary savants, while a little loath 
to dift’ar from the historian critics about the human persona- 
lity of Gourauga and yet willing to go a little ahead, admit in 
an indirect way his divinity to a partial extent, and rest satis- 
fied with the thought that his preachings and doings being 
given a linguistic expression by his followers have enriched 
the Bengali language to a very great extent. (3) There are 
many again-those, I mma, who, having a little faith in the 
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scriptures, of ths Hindus and ■ the. tenets laid down thereiii, do 
not taka the trouble of going deep into the original texts., .but 
with or against the dictates of their conscience like to be eii'* 
riched in thought by the curious translations . thereof-, who 
regard Gourahga as nothing but an Incarnation, of the Abso- 
lute being whose, character of course they do not care to know 
in full' ( 4 ).. Others again, whose mental principle ia made a 
curious emporium of thoughts of diverse kinds, sneer him, 
scoff at him, take a great delight in showering upon him ail 
sorts of siirdonics, and; make a ■ good deal of inelegant fun and 
amusement at the expeiise of this poor Gouranga. But alas ! 
*‘men may come and men may go, but I go on for ever”. In 
the poet s words- what is, is for a ‘that/ 

Indeed in all matters opinions diffiar, none the less so in 

the matter of religion. And such differenee of opinion 
about religion, specially in its sectarian aspect, is not confined 
to India alone, but chaiucterises the speculative thought of the 
whole world. In Europe, for instance, what do we find in the 
case of Christianity? A good deal of difference of opinion about 
the personality of Christ has prevailed there since the beginning 
of the Christian era. The doctrine of Christ as a Gad-man 
was assailed in different ways by different classes of critics 
and thinkers. The Ebionites, . the Nazarenes, the Alogi.and 
many other sects denied the true divinity of Christ. The 
writings of Spinoza and of the English deists such as Herbert, 
Toland, Shaftesbury and Bolingbroke helped largely to wea- , 
ken the orthodox faith in Christianity. The language of 
Fichte and Hegel practically sublimates to nothing the doct- 
rine of Christ’s divinity, Strauss instead of endeavouring to. 
eliminate the supernatural or to invest it in some sort with a 
natural appeai^ance treated the Gospel narratives as myths 
from which it was Imrdly possible to understand the historic 


personality of Clirist. Email entirely abandoned all faith in 
Christs divinity, and while speaking of Him as one whom his 
death made divine, treated him from the point of view of an 
amiable rabbi who, beginning as an innocent enthusiast, deve- 
loped into something, hardly, if at all, removed from conscious 
imposture. But I ask witii all deference-'^Has any of these 
severe outbursts of adverse criticism afiected in any way the 
true divine personality of Christ or the intrinsic nature of 
Christianity as one sect of the devotional worship of the Abso- 
lute Being?”. The answer is an unqualified hio\ Jesus is 
still regarded throughout the world as an incarnation of the 
Absolute, and the principles of Christianity, if well .directed 
and properly applied, are still contributing to the prevalence 
of universal brotherhood and world-peace. To entertain, and 
make a publicity of, wrong and queer conceptions regarding 
a matter purely religious do nothing but a ludicrous display 
of one's own vitiated mental calibre. To a jaundiced eye all 
colours appear as yellow. A quantity of Gulahcha== extract 
tastes sweet to a phlegmatic tongue. Yet it is not the -fact 
that all colours are of one kind, viz, yello v; ncr is it to be 
doubted about the intrinsic bitterness of Gulahcha. The intri- 
nsic nature of the principle of Goumhga therefore remains 
quite unaffected and unaltered whatever adverse and inele- 
gant criticisms might be showered upon it. Lord Gourauga is 
ever shining resplendent with the brightest halo of his own 
selfluminous glory. His teachings and moi*al precepts, His 
excellent religious instructions, the theologico-philosophieal- 
didactic purport of His surpassingly graceful beatifie sports, 
are spreading far and wide and rejuvinating the world'-religion 
witli a new life and vigour. In short, notwithstanding all the 
adverse criticisms, He is what He is, viz, that He is. neither a 
human personality, nor even an incarnation, but the ‘absolute 
Being Bhagavan Himself. 


So at last we arrive at the trite theory about Goiiranga 
the theory that is' held by Vaisnava philosophers of the Ben- 
gal .school and admitted by tho,S0 ■ who care to know anything 
about Bengal Vaisnavism.- Qouraiiga hereds regarded as the 
Absolute Being Bhagavan Himself; and because the concept 
of Blmgavin is the same as Advaya Jhana Tattwa^ Lord Gou- 
rlinga is forsooth the Advaya Jhana Tattwa. Our next attempt 
therefore is to show ■ how Gourauga Tattwa is the Advaja 
Tattwa. ^ 

Gouraiiga as Advaya Jhana Tattwa 

0,ri the authority of the Chritamiiia text 

^riChaitanya or Gourahga is 

regarded as the Absolute Bung Himself. But, as we have 
seen, the Bhag. texts corroborated by various other scriptural 
texts direct/]}^ and emphatically assert that Krsna is the Adva- 
ya Jhana Tattwa. Here comes an anomaly indeed. Hie phi- 
losophy of Vaisnava Religion is surely not such a crude thou- 
ght that it would make its own position i*idiculous and unten- 
able by admitting two separate entities as the Absolute. The 
apparent anomaly therefore can be explained aivay only if 
W6 can show the identity between the two concepts of ]h.xbua 
and Gourahga. Thus we find it clearly stated in the Charita- 
mrta text, ‘*Nandasuta vali yare Blmgavate gai | Sei Krsna 
avaiirna Clmitanya Gosahi 11 ”, that ‘The self-same Advaya 
Jhana Tattwa which the Bhag. texts describe as Krsna, the 
nurtured child of Nanda and Yamda, manifests Himself in 
the same full aspect as Srichaitanya or Gouranga . This 
theory is involved in the very name of Gourahga as Krsna 
Chaitaiiya. It appears therefore that so far as the theory 
goes there is complete identity between Krsna and Gourahga; 

the only difference is in respect of the nature of the beatific 
sports eternally manifested by this Absolute Baiiig.^ 

1. Strietly speaking, no line of absolute demarcation can be 
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To establiali this identity between the two coBcepts on a 
sound and sure basis it is indeed necessary to go. further,., into 
details.. The coneept of Bhagavan, as we have e,xplained 
before, implies the inherence of endless ' auspiciouvS 
attributes in the Highest Substance. Many of 
these attributes even in the same degree of infinity might 
indeed be present in the incarnate Beings, the partial aspect 
of Bhagavan ; but some are present in Bhagavan alone and 
nowhere else. In other words, the two attributes, viz, (1) the 
eternally concrete ])obency for granting beatific joy not only 
to human ami other higher beings but also to irrational 
creatures — even to plants and creepers, &, (2) the char- 
gracefulness ever manifest in all the acts, — these two 
attributes seem to be the differentia whereby Bhagavan as 
such is distinguished from all others. Since, therefore, the in- 
signia of Advaya Juana Tattwa consists in these two main 
attributes, a complete identity between Krsna and Krsnachai- 
tanya will be firmly established if it is shown that these attri- 
butes are alike present in both. Thus from the Laghu 
Bhagavatamrta text 

I ll , come to 

know that though the re endless are incarnations of Krsna 

drawn between Theory and Lila. For example, the Vaisna- 
va theory of the Absolute is that It is Rasa and Bliss embo- 
died, and whatever lila or sport It might manifest can bo 
satisfactorily explained only because It is Rasa. Still the 
Absolute Rasa manifests iila dii^erently according to the 
difference in the manifestation of the potency or potencies, 
e g. the Lila of the Absolute in the fullest display of poten* 
eics is not the same as that of the Incarnates. Hence it i.s 
that for the purpose of clear understanding and accurate 
explanation an app.ireut distinction has been drawn in the 
Vaisnava By stem between Theory and Lila. 
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appearing at different periods for doing good to the universe, yet 
none else but Krsna is capable of granting Premaiianda even 
to plants. Indeed, as appears fVcm the Raiiiayana texts, 
during the R^ma incarnation of Krsna even the trees and 
plants, gri=;atly' devoted to Rama a^s they were, could not re- 
frain from crying aloud and sheddii g tears of sorrow at the 
time of his departure for forest-axih , and from this it would 
appear' that the Incarnate ' Being Rfinia also possesses the 
potiuicy for granting beatific spirits even to immovables. But 
it is to be I'emembered here that while Rama can afford this 
divine joy only through His separation, Krsna possesses the 
sole power of granting it at all time s — -even while the beings 
enjoy His happy association and contiguity. This latter fact 
is clearly stated in the Bhag. text-^f ^ 

^rcr^wTT%trr5=l^ftriw i 

»Trf§[ 3 r|fr|rrrT: ii (X, 29-40; 

Th 3 last two lines of the verse mean that the blissful potency 
of Krsna is so very great that even irrational beings like cows, 
bij.\Is etc., not possessing any imsoning power, the immovable 
beings like plants and trees, and the most timid creatures like 
deer cannot but be attracted by the sweet notes of His divine 
flute, nay, by the generation of beatific joy in them thej?- also 
biistle with supreme delight. This very fact is also referred 
to in another text of the Blulg — WC 
(X, 35, 5) which means that trees bending 

Jow’' witli excessive delight showered streams of sweet charm 
unto Him ever bristling and thrilling with beatific joy towards 
His own devotees. ■ ^ . 

Tins fact of irrational beings and immovables bristling 
with supHrsensuous love and emotional joy towards the Ab- 
solute Being might appear strange and rather ludicrous to 
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iBEBy liere and' abroad. To them-.onr. humble assertion is-^The 
fact is "admitted ill a way by Scientists. A class of Psychologists ■ 
like' Pierre, Huber, Romenes, Sir John Lubbock and' others', 
by carrying on investigating researches, arrived long ago at the 
conclusion that many of the processes of consciousness developed 
in the human mind are present also in lower animals. It further 
appears that * ‘Animals can exprCvSS emotion; the more highly 
developed of them can to a limited extent give evidence of the 
connection of ideas with their emotions. But the expres- 
sive movements of animals never show that regular articula- 
tion, that reflection in organic structTire of the nature of in- 
tellectual ideation, which is characiristic of language proxier'* 
(L-ctiires on Human and Animal Psychology- Wundt, P. 362- 
363). Again the fact that even immovable beings like plants 
possess consciousness and can feel pleasure and pain was long 

ago realised by Hin lu sages (cf . 

Mann Chap. 1), and is recently being conclusively 

proved by means of experimentation by the Indian scientist 
Dr. J. 0. Bose of world-wide renown. These emotional pro- 
ducts ill the minds of animals and plants are no doubt indis- 
tinct in character ; but such indistinctness is to b^ accounted 
for not only by the less developed organism of their body but 
also b}^ the generating cgiuses thereof which all come within 
the sphere of worldly things. The emotional states of joy 
referred to in the Bhag. texts above are similar in nature to 
those in human beings and such that no amount of ideational 
processes caused by stimuli in the shape of worldly things can 
ever produce them either in human beings or in animals and 
plants. If the all surpassing potency of Bhagavan be admit- 
ted, there is no reason to believe tins fact in the case of human 
beings and disbelieve in the case of animals and plants, the 
more in view of the fact iliat ao far as such mental phenomena 
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eansed by worldly atimuli are coneerned there is some' sort of 
similarily between the class of human beings and that of 
others. ' . . 

. It is clearly shown, therefore, ■ how Krsna is regarded as 
Advaya Jhana Tattwa by reason of the one potency for gran- 
ting beatific joy even to animals and plants. If now we look 
to the Lila of Gonranga, we find the same attribute, perhaps a 
little more clearly manifested. We have already stated, and 
there are lots of texts in the Charitamrta to show, how the 
Mightest touch of the magnetic influence of the blissful nature 
of GourUnga equally favoured all with the highest treasure- 
trove of beatific joy. Far be it said of the sensible and educa- 
ted people of all caste, creed or social status, even the most 
barbarous beastiike aboriginal tribes and many a non-Hindu 
e. g. Musalmanas, and those that were ever in the habit of 
caviling at the Vedas, were magnetised, as it were, by the 
sweet power of the blissful nature of Gourahga, and all on a 
sudden dived deep into the illimitableoceanof supreme joy flow- 
ing in torrents from the verj^ contact and influence of that un- 
paralielled saviour of worldly beings. Furthermore it appears 
from various texts in the Antya Lila section of the Oharita- 
mrta that irrational animals like dogs, deer, tigers, elephants 
etc, and peacocks and other birds at the very sight of 
Gounluga suddenly changed their respective nature & habits, 
made fast embrace of one another in great joy, and, like hu- 
man beings, in distinct notes uttered the sweet names of 
Bhagavan Krsna, and danced in ecstasy. Again we find 
elsewhere in the same Charitamrta Text — 

•Prabhu deklii Vindavanera Vrksalatagana [ 

Ankura pulaka madhu varisana \\ 

Fhalaphule bhari dlil pade lirabhura pi\ya j 
Vandhu dekhl Vandhu yena bheta lafui yaya i! 
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Prabhu dekhi Vmdavanera Sthavara janf^ma | ■ 

Anandita Vandhu yaiclihe dekhi Vandhiigaiia II , , , - ' 
from wMch it appears that when Lord GonrS^oga arrived at 
Vmdavaiia, even the trees and plants bristled with ecstatic joy 
and began to shed tears of delight; laden with fruits and 
flowers they stooped low to touch the feet of Gouratiga just 
in the same way as friends in great joy meet and embrace one 
another after a long separation. The leading thought under- 
lying all the texts no doubt ix)ints to the one fact that even in 
the hearts of irrational animals and plants and trees there did 
take place an unforeseen change of feeling under the sole in- 
fluence of Lord Gouranga, and this change was clearly mani- 
fested outwardly. Indeed feelings and emotions do arise 
within the seifs of these worldly beings of the lowest order, 
but they never gat a regular outward manifestation, just in 
the same way as animals possess certain elements of language 
like certain elements of consciousness which might serve as 
the basis of intellectual function, but they do not possess lan- 
guage itself i. e. they cannot express outwardly their thoughts. 
Outward manifestation of feelings and emotions no doubt 
depends upon the nature of the stimuli besides the definite 
character of the organic system. Instances are not rare to 
show how even a most criminal and cruel mind gets affected 
with pity if there is a grave intensity of stimuli. The reason 
therefore why irrational cre?)tures and plants and trees were 
able to manifest feelings and emotions of ecstatic joy outward- 
ly in the shape of vocal utterances and shedding of tears at- 
tended with motor activities, is that there is some astounding 
speciality and allsurpassing distinction in the self of Lord 
Gouratiga whose contact and sight acted as a stimulus in the 
production of these mental phenomena; and owing to this 
feature, nowhere else present, Gouranga is regarded as the 
Absolute Being, i.e., as id:ntical with Krsna. 
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Tlie other aitribate of display irig a cliarmiiig gra:eefu1ness 
■ in' all acts, which is distinctly stated in the Gharitiiiiita Text 

a' differentia of' the concept of" Bhaga- 
van, is inseparably connected with %vhat is stated above. Acts 
are no donbt done in numberless wrys, bat all are not given 
the same importance. Looking to the phenomenal world we 
find there is a good deal of difterence between acts done by 
brute force and those based upon conciliatory measures. In 
the spliere of Politics it is indeed found sometimes highly nec3- 
ssary and expedient to take to force in preferance to other 
measures, and this expediencj?' and necessity becomes more and 
more as the nation is less and less spiritualistic,. Hence it is 
that the principle of nonviolence characterises India far more 
than other countries. The excellence of conciliation again con- 
sists in the fact that the effect accruing becomes more and 
more permanent, and it contributes a great deal to the esta- 
blishment of peace and harmony amongst all beings. On this 
account it is said that there is grace in acts based upon the 
principle of nonviolence and conciliation. The same holds goo<l 
also in the case of the acts of the Absolute towards His beings. 
In this latter case, however, violenc ns also graceful if the effect 
thereof is not merely suppression but suppression followed by 
a greater good bestowed upon the biing suppressed. Thus we 
have already indicated and there are lots of evidence in the 
Blnlg. texts to show that Kusna in all His sports di played a 
charming grace. For the purpose of doing good to the uni- 
verse He suppressed many a demon, though of course in His 
partial aspect of Fisnu; but the demons themselves being thus 
suppressed were favoured, strange to say, with Release or 
Mukti. Even tliose that always acted hostile to Him were 
rewardf^d with Release. Kani4a was such a bung. The 
maxim of ‘Tit for tat^ i.s always a vile thing. Mischief retur- 


ned by good is always a godly . thing. The doings of .Clmst 
illustrated this. Perhaps a brighoer illustration we find in 
the Lila of Krsna. The demoness Putana acted hostile towa- 
rds Him all the time; she was kiried, but the killing was 
followed by a grant of Release., Herein consists the graceful 
charm in acts. When again we look to the doings of Lord 
Gourafiga we find the same attribute displayed in a more pro- 
minent degree. He never used violence in any way towards 
any being; yet Hre conquered all by way of reconciliation. 
His sole object was to grant beatific joy to all beings, and this 
His mission was fill filled solely by way of conciliatory measu- 
res and never by means of violence oiv force. All sorts of 
violence and hostility were shown towards Him by many e. g. 
Jagfu and Madhal; but these very persons were favoured with 

the reward of Pramananda. The idea of graceful charm in 
acts cannot be conceived beyond this. 

It thus appears that on account of the two preeminent 
attributes, viz, potency for granting beatific joy even to plants, 
and a display of graceful charm in all acts, manifested in both 
the Lilas of Krsna and Gouraiiga, a complete identity between 
the two cannot but be established; in other words, Gourahga 

is no other then Krsna so far as the philosophical theory is 
concerned. 

It is indicated above that in theory there is complete iden- 
tity between Krsna and Gourahga, but there is some difference 
so far as the lila is concerned. In order tu be able to under- 
sold the nature of this difference in sports wa are required in 
the first place to discuss the question why the xlbsolute Being 
incarnates partial^ or full. Our next topic therefore is — 

The philosophic necessity, possibility and actuality of 
, :Krsua = incarnation 

Before dealing with this topic we have to recapitulate once 
more what we have already discussed in detail, viz, 
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that aceoriiiog to . tli6 bhag. ■ vifiw . , Krsna, tlioiigli 
included ill the list of avataras, is. yet to bs regarded not as a 
itiere incarnation but as the Absolulte Being Himself whose 
endless incarnations are; appearing in the world, in an 
endless number of ways. Tli 3 ,e.xpounders of Bengal Vaisna- 
vism, e,g. Rilpa GoswamI in. his Lagliii bhagavatamrta, have 
broiiglit Oiit an exhaustive classification of such iiicarnations. 
It is not convenieB-t for our present purpose to give a. full 
account of this classification. It will suffice here to indicate 
that, on certain occasions. Krsna ap-eears in His partial aspect, 
.ag,, Matsya, Ivurrna eta, while the I'.rgency of extreme circums- 
tances sometimes necessitates His .ippearance in His intrinsic 
selfhood i.e. in the fullest splendour of lordships. In the latter 
case, again, which is described as Krsna incarnation, a grada- 
tion is marked on the basis of the principle of charming grace 
being tlie guiding force in lorlships. This, as we have said 
before, is the gradation in beatific sports manifested in the 
three regions — Vrn<lAvana, Mathura and Dwaraka. Being the 
Ab-sohite B(3ing, Krma is evidintly one and the same Identity 
a}>pearing differently in different aspects. There is thus no 
difference in theory between tlie Krsiia of Vnidavana, the 
Kisna of Mafclnira and the Krsna of Dvaraka, — -the difference 
being in respect of lila only. A miserable misconception 
.about this vital point has led many to erroneously hold that 
Krsna of Kuniksefcra fame — -the subj^mt matter of the Glih 
text — is diff'erent from Krsna of Vmdavana — the highest object 

of worship with the Vaisnavas, some even going so far as to 
assert that the former is tiNie Krsnaistn while the latter po})u- 
lar or vulgar Krsnaisui. These so called rationalistic thinkers 
of the east in support of their own pet theory perhaps cite the 
fullowiug Yainala text quoted in the L. Bhagavatamrta, 165, 

viz— ? t; tns:; i 

All that we can briefly say in I’eply ia that a cautioua look to 
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tlie L. BliagavaUmrta eontsxt where the verse is cited will at 
once remove the misconceptLon. The quotation of the verse 
is preceded hy several Bliag. texts which relate to Krsim the 
son of Nanda and Ya^oda; and the fact that this very Krsna 
at first manifested Himself in the house of Vasudeva, and after 
being born of and nurtured by Yasoda went again in sports to 
Mathura the place of Yasudeva of the Y^dava dynasty, is con- 
clusively established by the L. BhA-gavatllmrta texts that 
follow the above verse as well as by the combined implication 
of various Bhag, and Adipurana textsd That Krsna as Vasu- 
deva is the subject matter of the Gita texts we have already 
shown in detail The differene:^ between this Yasudeva and 
Nandanandana, which is referred to in the verse quoted, is 
therefore in respect of lila only and not in theory. The true 
meaning of the second line of the verse is that so far as the 
non-manifest sports are concerned Krsna ever revels in beatific 
sports in the supreme region Ynidavana which is then called 
Goloka, But from the point of view of manifest sports the 
same Krsna manifests difierently in the heaven-trio. Of these, 
in the Yrodavana sports the lordship of Krsna is completely 
guided by charming grace, i. e. is always sublimated by the 
personal relationships between Him and the Gopas and the 
Gopis. In the Mathura sports the guiding force of charm 
decreasing, the supreme lordships are posited to a greater ex- 
tent whereby Krsna or, strictly speaking, Yasudeva kills the 
demoniac being Kamsa and siding with the party of Yudhisthira 
effects the vanquish and ruin of the party of Duryyodhana. 
The difference, therefore, between Krsna of Kuruksetra fame 
and Krsna the highest object of worship with the Yaisuavas 
is one of aspect only with regard to the beatific sports display- 

1. For a disciissive account of the Janma lila of Krsna see 
Gopala ehainpu by Jiva GoswamL 
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eil Witlioiit eatering iafco a prolixity on the point let iis turn 
to our point at issue. - ■ ^ . 

V The general purpose and definition of incarnation is indi- 
cated in the L. Bhag text f ^ 

I SCraJrNF ^ 5 55^T^?TT5CRcr^T 5 « The 

meaning of the verse is that when the Absolute Being Kxsua 
Himself or His partial manifest (e. g. Naniyaua the Lord of 
Paravyoman), wiih the object of doing appears in 

the world either through (e. g. Krsna through Vasudeva, 
Eama through Dalaratha) or without (e. g. Matsya) the 
acknowleged medium of a phenomenal being, we call it an in- 
cai-nation. The expression (^) distur- 

bance of the equilibrium of Prakrti, followed by the evolutes- 
mahat etc., (b) causing the delight of the good and the righteous 
by way of suppressing demoniac beings or evil spirits, (c) 
affording Premananda to fervent devotees and indicating the 
methods of Suddhabhakti (cf. 

Valadeva Vidyabhfisana's gloss on the above text). Of 
these the meaning (e) is echoed in the two Gita texts — IV, 7& 
8. The sense of the texts is that whenever there prevails in 
the world religious anarchism and a growth of irreligioii 
caused by the tyrannous oppression of a demoniac being and 
his party, the Absolute Being incarnates with the object of 
suppressing the evil genius and thereby saving the prestige 
of earnest followers of piety and religion. Such was the case 
in Rama incarnation when the oppression of the demon king 
Rfivana rose to such an abnormal height that for its suppression 
it necessitated the incarnation of the Absolute. Such was 
also the case in Nrsirnha and other incarnations. Now the im- 
plication of such incarnations is that acts of violence are retur- 
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lied by A'Meme or resistance. These tit for tat metliods ' of 
remedying evils no doubt display the Karmic function of the ■ 
Absolute Being ; and the Karmic function again; is necessarily 
implied in the SandhinI Sakti in as- much as^ the true or. con- 
crete^ existence of a thing lies in action. But a great defect 
of such methods lies in the fact that they do not appeal directly 
to the heart of beings, specially to the heart of the evil doer, and 
consequently have not the prospect of having lasting effects. 
Besides, as admitted by writers on Bengal Vaisuaviam, tlie act 
of suppressing demoniac beings in order to keep up the normal 
peaceful state of the world does not invariably necessitate the 
incarnation of the Absolute; it may be done even by a Jiva of 
great godliness. Again, the Jfianic function which is implied 
ill the Sam vit Sakti of Bhagavto is displa3md in many ways, 
e, g. through the incarnate beings N3.rada, Sanaka, Vyasa etc. 
As in the case of the Karmic function, the effects of such 
Jilanic function also are such that they may accidentally be 
caused even by a human being of very great intellectual acu- 
men, e. g, Sadkara. Bat, as we have seen, the differentia of 
the concept of Kmia as Swayam Bhagavan lies in His Rasa 
or Ananda §akti. The genial effects of this Anandic function 
are such that they are simply biyond the capacity of an incar- 
nate being— far be it said of a Jiva. Hence it is that to crown 
all and with the $ole object of enjoying supreme bliss Himself 
and making others relish the same, Kpsaa, the Purna Sachchi- 
dtoandavigraha, Himself incarnated during the end of the 
Dwapara yuga. The then state of the country where the 
tyrannous oppression of Kamsa, Si^^upala and others brought 
in religious chaos resulting in the complete forgetal of the 
principles of Suddha bhakti made such complete incarna- 
tion of the Absolute Being possible, and the possibility was 
actualised in the manifest sports of Krsna in the supreme 
heaven-trio. In conclusion we may say that according to V. 
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Theory the philosophic necessity of Krsiia incarnation lies in 
the above function of ■■ Ananda. Indeed the suppression of 
Kamsa, ^Sisnpala etedid take place' during this incarnation ; but 
such acts are regarded as but collateral to. the efff cts of ananda . 
Morever, these acts were 'done by Kpsiia not in His highest 
aspect— the Lord of Vn-dS-vana, but in the aspect of Vasu- 
devad .■ 

■ 'II now we want to determine the philosophic necessity of 
of Goiirahga incarnation, we should remember in the first place 
that Krma is eternally revelling in 'die midst of ecstatic sports^ 
inconstant association with Raiha, the divinity of His own 
highest essence of potencies. For the purpose of such sports 
Kreiia the Absolute Identity ^ eternally appears , amidst diver- 
sity, that is to say, as Himself proper and the divinity of 
Radha. The 'latter theref ore'^ may be described as the Visaya 

that which binds is literally 
called visaya) or that which contributes to the ecstatic joy of 
Krsna, which (Krsna). thus is the A?raya or the substratum 
in which inheres the supreme joy. Radha thus may also be 
described as the Ideal of .a devotee— the^ ideal w’hicli m aimed 
at for being approached" nearer' and' nearer by the devotion of 
beings, but never actually reached. Accordingly, in the eter- 
nal sports both Krsna and RA-dhaenjoy siipersensuous pleasure, 
Krsna as the Asrayaand Radha as the Visaya; of the sports. 
Yet there is some'difierence between the 'pleasure of Krsna and 

1. On this point refer to the following texts — Swayam Bhaga- 
vaner Karma nahe Bharahararia | Sthitikarta Visnii kare 
jfjg'at palana II Visnu dware Krsna kare asura sanihar 1 
anusanga karma ai asura marana | ye lagi avatara kahi se 
mnla karana 1| Premarasa nirjyasa karite aswadana f Raga- 
marga bhakti loke karite prachara II , Charitainrta, Adi lila, 
ell. IV ; also-gjgjT^pcr ^nSFlf I 

ii, Bhag. x, 33 , se. 
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that of Radha, and the reason is obvious on the analogy of the 
two kinds of pleasure that we as phenomenal beings often 
enjoy in the twG= fold function of devoted and devotee. Se- 
parately considered, the pleasure of Krsna consists in constant 
association with and receiving servitude from Radha, and this 
He enjoys in various ways as we come to know from the 
various sports revealed in the Bhag. texts; while the pleasure 
of Radha. consists in being constantly devoted to and rendering 
servitude unto Krsna in various ways. The pleasure of Radha, 
in other words, is caused by the endless supreme attributes of 
Krsna, and it is Radha alone, the solemanifester of the Madam 
Mahabhava emotion, that realises to the fullest extent what 
sort of Being Krsna is, how in-explicabb His supreme 
beauty is, how gracefully charming His auspicious qualities are. 
Thus on a careful examination and analysis we may arrive at 
three things, viz: — (1) that Rfldha enjoys supreme pleasure 
the highest beatitude of devotion (2) that Radha gets it by 
means of the highest devotion, (3) that Radha gets it by way 
of directing the highest devotional practice towards the inex- 
plicable beauty etc — the charmingly graceful auspicious quali- 
ties of Krsna. In the manife.st sports in the supersensuous 
heaventrio Krsna, playing the part of Asraya, evidently does 
not realise what an inexplicable charm or grace there is in His 
own self and what the astounding intensity of Radha’s devotion 
is, and consequently does not enjoy the pleasure which Radha geti 
on account of the graceful charm of His own qualities. These 
three desires therefore remain miful filled in the Vraja Lila. 
But if Krsna is the Absolute Being, no desires can evidently 
remain unfulfilled in Him, for unfulfilment of any desire would 
detract from the Infinity and Perfection of the Absolute. The 
conception of the Absolute necessarily involves that of absolute 
realisation of all desires. Hence it follows that Krsna, i f He 
is to manifest at all His Krsnaism to the phenomenal world. 
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must also manifest the 'realisation of these three desires and- 
for that purpose must, play the role of the Visaya RMha. iSo 
thinking and to satisfy those desires^ 'Krsua manifested' Him- 
self to this phenomenal world in the fifteenth century A, B. as 
lord Gouririga, It is here to be noted distinctly that the M- 
filment of these- desires constitutes the Antaranga Karana or 
inner reason for the Gour5.nga cult ; and' there is another rea- 
son^ already indicated viz, the desire for revealing to- thO' 
iiiiaeraHe beings of the earth the eternal cult of Bhakti which 
Imd been lying for centuries in a state of dormancy and inac- 
tion.' As we come to '"know from the Gita text- 

iT^T ;T^jT3fr mo i 

srfrTsrR f3^fr-ST% w ii 

( ‘‘Have your mind intent upon me, 0, Kounteya Ai-juiia (by 
implication, ‘®beings in general”), be my devotee, perform all 
your sacrificial rites to me, bow down to me;, thereby, 
yon will attain me even, far be it said of my partial aspects 
ParamatmH and others,. I promise this- to you and you are dear 
tome,), during the manifest Lila towards the end of 4he 
Dwapara Yuga Bhagavan Krsna, Himself revealed His own- ■ 
mind that the only- way, of attaining the suinmiim bonum 
Prtuna consists in nothing but the devotional worship of Him, 
and accordingly for the good of beings commanded them to 
follow this supreme path of religion. But, alas ' very few 
cared for this commandment of Krsiia ; and as a result thereof 
the beings of the world were put to a great trouble, and 
plunged themselves into the ocean of endless miseries (the 
three fold miseries of Adhibhowtika, Adhidaivika & Adhyat- 
mika). Supremely benevolent and merciful as Bhagavan is, 
He could not bear with this miserable lot of His own beino^s 
and following the maxim ‘Example is better than precept’ 
appeared as Gourailga playing the role of the Ideal Devotee, in 
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order that the beings might leam the principle of the Bhakti 
cult direct from His own practices. 

The Gouraaga Lila maj?" therefore be regarded as a supple- 
ment (perhaps more as will be explained later on) to the Lila of 
Badha-Krsna in the superensuous heaven trio. But it is to be 
remembered in this connection that these two lilas are going 
on eternally ; and though their manifest forms take place at 
different periods of time and in different places of the universe 
they are eternaly going on in the nonmanifest (aprakata') form 
with simultaneity. For, had it not been the case, the infinity 
of the beatific sports of Bhagavto would not have been esta- 
blished. In other words, we might say that the beatific sports 
of Krsna the Absolute Being are eternal and infinite, of which 
the two eternal streams are the Lila of Radha-Krsna and the 
Lila of Gouraiiga. The simultaneity of the two Lilas is to be 
acc9 ted also because of the fact that the Absolute is no Ab- 
solute if it is not the subject (A^raya) and object fVisaya) 

simultenously. On the points thus explained we may refer to 
the Oharitamrta texts: — 

Sei premara Sri Radhika parama asraya | 

Sei premara ami hai kevala visaya 11 
Ei premadware nitya Radhika ekali | 

3mara madlmryyamrta aswade sakali 1! 


Visaya jatiya sukha amar aswada | 
ama haite kotiguua asrayera ahlMa ii 
A§raya jatiya sukha paite mana dhaya ] 

Yatne aswadite nari ki kari upaya 0 
Kabhu yadi ei premara haiye asraya [ 

Tave ei premanandera anubhava haya jl 
Scriptural texts on the theory of Gouranga as Advaya Jilana- 
tattwa-.—From the above it appears that Gouranga is nothing 
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but Krsiia inearnating for -the purpose of enjoying the beatific 
pleasure of Radha by way of playing the role of RMha lier- 
selt ■ But if 'that , is the- case, why is the clifferenee in eomple- 
xion ? Being the Absolute Being himself could He not realise 
this end in His own ■ supersensuous complexion ? What hid- 
den significance is there underlying this concealment of His 
own darkblue complexion and accepting the golden yellow 
one of Eiclha ? In answer to this intricate question Yaisnava 
philosophers suggest in the first place that, as revealed to the 
spi ritual meditation of the sage Vyasa, Bhagavan promises 
to manifest Himself to the world in a concealed form in the 
Kali yuga. By the influence of the gradual involution of 
time, religious anarchism evidenty prevails in the Kali yuga, 
and just as for the successful speedy suppression of any poli- 
tical anarchism the most convenient method of operation lies 
in the system of spy, so also to put an end to the religious 
anarchism Bhagavan thinks it convenient and prudent to 
appear in this disguised form. 

The concept of Gouranga, therefore, roughly indicated 
abeve, may be more explicitly and elaborately stated as show- 
ing that in Him Krsna manifests Himself in the complexion 
and devotional spirit of RadhS.. In other words, Gouranga 
is Krsna withui (le. in theory) but of golden eomplexlon 
outside (Le, from the point of view of lila). In order to esta- 
blish this theory of Gouranga more firmly we might trace it 
to the Bhagvata and other scriptural texts. Thus we find the 
Blmg. JT I 

II (X 8. 13). The verse 

speaks of the incarnations of the Absolute Being in the Satya 
and Treta yugas, as well as of the appearance of the Absolute 
Being Himself in the DwApara and Kali yugas. There 
is no difficulty about the meaning of the words 



01^ Wie basis of the two other texts of the Blia- 
and they mem that ia 

the: Satya and Treta yiigas respectively Bhagavto Krsna ap- 
pears not as such but in partial manifestation, i. e. as two in- 
carnates. Some difficulty however lies with the remaining 
portion of the verse, viz— 

Apparently the verse means-He { Krsna ), by way of acknow- 
ledging a form in yuga after yuga, appeared in three comple- 
xions, viz, as Siikla in the Satya 3 niga, Rakta (red) in the 
Trata, j^'eHow in D vvapara, and now (i,e. in Kali) takes to Krsna- 
ta i. e. appears as dark-blue Krsna. But in this interpretation 
appear two points, viz, (1) that Krsna appears in golden com- 
plexion in the Dwapara, and (2) darkblue in the Kali ; and 
thereby the sage Vyasa would be inconsistent with himself. 
In the first place, on the basis of the clear statement 

(Bhag ) there is no doubt in Vayasas mind about 
the fact that Bhagavan appears as darkblue in the Dwapara 
and not as golden yellow. Secondly, from the Bhag. text — 

5rr5rr?r?5r5%«n^ \ 

?i%: %^f^5Tsn%^3r#?r fc ii 

(XI, 5.29) 

as well as from the. text . . 

which occurs in different places in the Malmbhirata, it is quite 
evident that, according to Vyasa, Bhaga van appears in the 
Kali age in the complexion of golden -yellow. To avoid such in- 
consistency the verse has been thus explained by the commen- 
tator Viswanatha Ohakravarfcti : — The word ?fwr has been 


tised in tlie verse bseause of the idea of implied tlioiigli 
not explicitly stated, and the word is to be ^ imderstood 

in the sense of ‘‘the transition period between the Dw&para and 
the Kali age. Accordingly, the verse meanS”^^f 

<r'4r ’fras. otherwords, 

the true import of the text is that just as Bhagavan manifests 
Himself to the phenomena! world in the Dwapara yuga as 
Bhagavan, i.e. as the Absolute Being Himself and not in His 
incarnation, so also in the Kali age He appears as Bhagavan; 
and not as an incarnate being ; and the only difference between 
these two manifestations is in respect of the complexion, i.e. 
in the complexion of darkblue or in the Dwapara, and 
ill that of golden yellow in the Kali yuga. The latter point is 
also corroborated by the other texts referred to above. We 
are led to conclude, therefore, that the V. theory about Lord 
Gourangaas the Advaya JnanaTattwaand not as an incaimate 
Being is clearly stated in the Bhag. texts. 

Besides the Bhilg, texts, two Up. texts are cited by V. 
philosophers in support of their Gourahga theory. The texts 
are~-4a) :qr^f 

ete ( Mmiclaka III, 1,13), (b) 

(Svet, HI, 12), quoted by Valadeva Vidyabhusana in his 
commentary on the L. Bhagavatamita, p. 7. Of these the 
latter one has perhaps suggested to the expounders of Bengal 
Vaisnavism the name Mahaprablm which is generally given 
to Gour^nga. There is no doubt that both the texts refer to 
the concept of Bhagavan, and as such can not be ignored alto- 
gether. Yet I must not omit to warn against the curious 
attempts that are made by. some fanatical Vaisnavas of Bengal 
to show on the authority of these texts that the absolut;3ness of 
Qour5nga is irrespective, of Krsnaism. Of course when they 
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€Oiiteiicl that Goimlnga if? not amera.inearnatioii but tlia Ab-* 
solute Being Himself, nothing goes wrong ; but to say 
that Gounlnga , is not Krsna .is, from the. Vaisnam 
standpoint,, tantamount to ■ conscious imposture and almost 
amounting to atheism iimsmueh as it goes contradictory to the 
Bhaga vatic view about the Absolute. Since the starting point 
of Vaisnava philosophic thought is the supreme authoritative- 
ness of the Blmgavata, only such arguments are to be regard- 
ed as valid as are in agreement whith the Bhag. mahavilkya 
etc. The onljr point worth noticing here is that the 
two Up. texts quoted above only corroborate tbs Charitamrta 
view about the identity of Gourahga with Krsna and thereby 
serve the purpose of making the Gourahga cult more accepta- 
ble to inquisitive readers. 

In the concept of Gouranga, again, a difierence in com- 
plexion is indeed to be understood, but this difFerence being 
closely connected with the difference in the nature of beatific 
sports does not affect the complexion of what Goiiraiiga is in 
His intrinsic selfhood., viz Krsua, ilceurately speaking, in 
Gouranga there is a happy co-inherence of the characteresties 
(complexion included) of Radha proper as well as those of 
Krsua proper. In Him, it is true, Kmna combines the two- 
fold entities of Himself and Radhti; but this combination is not 
to ba understood in the sense of a chemical combination in 
which the combining elements undergo such a thorough change 
that the nature of each is lost altogether and there is an abso- 
lute merge of eacli other. It is a combination, like that of 
sugar and curds, in which the compound thus formed is some- 
thing veiw peculiar and indescribable, so to say, and behind 
its screen each of the constituent entities retains its own inhe- 
rent nature in a hidden manner. In Gouranga, therefore, thou- 
gh Krsna ordinarily manife sts Himself to the phenomenal 
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world ill tlie complexion and vriti or mentality of Radha, yet 
He sometimes manifests.. Himself as RadLa-Krsna underlying; 
this very figure ; , and such manifestation depends upon the 
quantum of religious realisation, as is proved by the fact that 
Gouranga during the manifest Lilli revealed Himself as such' 
not to all His associates and adherents, but to Raya Ramanan- 
da alone. Elerein lies one of the excellences of the Gouranga 
cult, which we are going to indicate below in detail 


Excellences of the Gouranga Cuit:- 
While stating that the Gouranga Lila is a supplement 
to the Lila of Radha Krsaa we already hinted that it is 
something moi'e than a mere supplement. There are some 
suggestive statements in the Oharitamrta Text from which 
it might be inferred that in Gouranga there is the manifesta- 
tion not only of the beatific sports flowing from the fulfilment 
of the desires unrealised during the Dwapara Yuga Lila, but 
also of those that He displays during the latter. This simulte- 
neity in the manifestation of ecstatic sports in the two* fold 
function of As raya and Visaya constitutes an excellence of 
the Goumnga Lila. We have shown how in the heirarchy 
of divine feelings as manifested in Krsna*8 sports in Goloka 
or Vrndavana there are perceptible all the ditterent stages 
and shades beginning from the lowest stage of reiationsiiip 
between servant an i muster and eulminatiug in the highest 
stage of eestacy lying in a conjugal tie of relationship be- 
tween Himself and RadhA These different stages are also 
displayed by Lord Gouranga, and perhaps with more expli- 
citness and accuracy in some eases. Not only so, even some 
of ‘the different grades in the highest stage of ecstacy 
are displayed by Him. And it is the concealment of the 
intrinsic selfiiood under the garb and mentality of RadiuV 
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the Ideal devotee, that adds to the greater intensity and 
extensity of these emotional ieelini^-s realised in both' the 
functions of Yisaya and ■ Asraya. During the Vraja LM, 
although Krdua’s feeling in general of beatitude in the com- 
pany of His associates taken as a whole group is an uninter- 
rupted iow, yet it must be admitted that the different kinds 
of feeling on account of the difiWent classes of associates are 
marked with a definite line of demarcation,-©, g,, the feeling 
of affection caused by the motherly relationship of Yasodii 
is interrupted often and anon by the intervention of other 
kinds of relationsliip, and consequently Kr^na can not realise 
any particular kind of love at His own sweet will. In this 
Qouranga Lila, on the other hand, such wantonness in en- 
joying any kind of love is given a free play and a feeling 
caused by a particular relationship e. g. Radha is not at all 
interrupted even by the appearance of a different relation- 
ship e. g. a motherly one; all this is possible only because of 
the selfadopfced screen which conceals Him from the view of 
all interventions. In otherwords, all sorts of convention 
being wiped off by the force of the concealment, the charac- 
ter of the beatific sports assumes such a high depth of inten- 
sity and extensity that it surpasses those of the Vraja Lila, 

There is something more. During the Dwapara Lila, 
the manifestation of the Mahabbava feeling — of that aspect 
of the Mahabhava in which there is a temporary suspension 
of the difference between subjacfe and object owing to the too 
exuberant Joy and high-flown effusion of love, takes place 
not always but occasionally, and this is owing to the fact 
that Krsiri there acts as the Asraya in one form (of Himself 
proper) and Yisaya in another (L e of Kalha), In the 
Gouranga Lila, on the other hand, such manifestation 
takes place always owing to the combination of the two enti- 
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ties ia one Bingleiorm.^ In otherwords the stage of ecstasy called' 
Prema Yilasa Vivax’ta which appears oceasionally in the previous 
lila, attains such an astoiindingdevelopment and reaches such a 
greatly concentrated form thatGourahga is most appropriately 
described as the embodiment of this unspeakable ecstasy. On 
account of this suspension of the difference between the sub- 
ject (feobject, it might be conceived by many that the end or 
final aim of the Bhakti cult is the union of God with soul— 
the complete merging of soul in Brahman. As a set off 
against this misconception Lord Gourahga revealed to Raya 
Ramananda His dearest associate that in Him behind the 
screen of the mentality and complexion of Radha there 
are really existing Krsua and Radha side by side in 
close contiguity but not in complete union. One of 
the significances of this revelation is no doubt that the rela- 
tion between Bhagavan and a devotee is always marked with 
difference and never with absolute identity, and that the 
summum bonum of mankind is not complete union with or 
absolute merge in the Absolute Being, but the attainment of 
the natural function of devotional worship by way of retain- 
ing the relative reality of the individual soul side by side 
with the Absolute Reality. 


1. It is here not to he questioned ‘How can Krisna by playing 
the part of Visaya realise the same astounding beatific 
joy as Radha herself can f i^'or in the first place, Krisna 



being the Absolute Being, nothing is impracticable for His 
Supreme lordship and ineonoeivable potency. Secondly, 
the quality good or bad. and the quantity great or small 
are confined to the love alone irrespectively of the entity 
or substance which displays the love. Ihis latter fact 
again is countenanced even by worldly phehcmena, as the 
poet Bharavi has well sai<l-gr^% f|; ^ 
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The excellence of the Gouranga mlt thus far indicated 
is however to be understood so far as the self -—appertaining 
object of Bhaga vail is concerned. When " ' again wo turn to 
the beings-appertairiing object, we find many things that con- 
tribute to the same alLsurpassing ♦excellence. In the first 
place, in the previous Lila it is indeed true that Bhagavan 
graiited the supreme bliss called Prema even to irrational 
beings and plants, but this was restricted only to those that 
were evenly disposed towards Him. The beings like Kavp&a, 
Sihipala and others that acted hostile to Him throughout 
their lives attained a bonum no doubt e. g. Re. ease, but this 
is a very trifling thing in comparison with the summumbo- 
niun-Prerna. In this Lila, on the other hand, all were equally 
favoured wdth the highest object of pursuit- whether they 
were agreeably disposed or not. 

Secondly, a disSplay of charming grace in acts no doubt 
constitutes the highest essence of the absoluteness of Bhagavan 
Krsna ; but He did not refrain at times from manifesting 
lordly potencies by the use of arms for the suppression of 
beings. In this on the other hand, Gouranga never 
used any violence under any circumstances, and yet He subdued 
all by the slightest touch of His influence. The only weapons 
or arms He resorted to consisted in His parapharnelia of 
associates and adherents as we come to know from the Bhag. 
text- . 

H: ll 

Thirdly, during the previous Lila, Bhagavan did not play the 
part of an ideal devotee, and the knowledge of the meaning 
of Dharma as well as of the means for practical realisation 
thereof was acquired by beings in general from the impera- 


live commandments and verbal instructions of Bliagavaa as 
laid down in the scriptural texts. Bat in all spheres of 
thought, religion included, a mere theoretical knowledge 
of principles and laws is never a sure guarantee for practical 
success, specially in the Kali yuga when the general mind is 
tainted with considerable averseness and the whole atmos- 
phere is surcharged with forgery and purgery. Hence in 
Gourafiga playing the role of a devotee, people obtained an 
easy means for going on in the path of religion. The method 
again was made easier and more appealing to the mind by 
the introduction of loud chauntings and citations of the sweet 
names of Bhagavan in quorum attended with sweet music. 
The performance of sacrificial or ceremonial rites, which was 
regarded as an element in Dharma in the previous ages, was 
replaced by this easier process, as we come to know from the 
Bhag. Text cited above. 

Fourthly, an allsided spirit of reconciliation is an impor- 
tant feature in the cult of Gourahga. Not only did Gouraaga 
establish an unparallelled graceful brotherhood among all 
beings by means of a nonviolent method of benevolent conci- 
liation, but the expositions of the Hindu Scriptural texts 
which were made by His adherents and followers have esta- 
blished a charming reconciliation amongst the different the- 
ories of the different sects of Religion. Previously to this the 
great Pankarachjlryya, in establishing his pet theory of Pure 
Monism, left no stones unturned to make a vehement attack 
and hostile criticisms upon all the prevailing sects-the Saivas, 
the Pilsiipatas, the Gaiiapatyas and others. But, as we have 
already explained, the theory of Vaisnava Religion does not 
hold such a hostile attitude with regared to the other reli- 
gicua theories, and throws no biased strictures upon them. 
Even the concept of Brahman as made out by Sankara has 
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been charitably considered, and accorded a conspicuous place 
in the sphere of religion. 

We have so far indicated with sufficient clearness how 
Gourafiga is second to none in respect of lordly potencies, of 
the manifestation of the attribute of bliss, and of the display 
of the two attributes — the differentia of the concept of Bha« 
gavan; and thus we can conclude that He is m thing but the 
Advaya Jiiana TattwA We ha/e ^hown furthei how in Gou- 
rHiiga the display of some of the blissful attribu >es has attain- 
ed a greater development than in lirsna. The r alation, there- 
fore, between the Kisna cult and tae Gouraiiga cult maybe 
briefly stated in the Vaisnava phraseology of bliecabheda — non- 
difference or identity so far asthe theory is concerned, difference 
so far as the nature of the beatific sports is concerned. The 
latter thus contributes to the speciality and excellence of the 
cult of Gouraiiga and plays such an important part in Bengal 
Vaisnavism. 


BOOK IV. 

The Cult of Bhakti and the 
Summumbonum. 

CHAPTER I. 

GENERAL FEATURES OF THE CONCEPT 
OF BHAKTI. 

In the previous pages it was shown how the thing esta- 
blished by the present treatise is the concept of the Advaya 
Jilana Tattwa Bhagavan, which is identical with the concept 
of Krsna. or Gourahga, We further indicated that, though 
the intrinsic nature of a Jiva is bliss and knowledge and its 
natural function therefore is to remain for ever in the conti- 


gill ly of and be devoted to Bbagavao, yet one class of Jivas, 
liaving from beginningless time deviated away from their 
natural function, are brought under the influence of the Maya 
Sakti and thereby plunge themselves into the ocean of untold 
miseries— the miseries that consist in transmigration from one 
body to another ad regressum till the attainment of perma- 
nent bliss. Now the question is— what is that means whereby 
tlie final end of permanent bliss might be attained ? 

That means is not far to seek. It is witl in the self of 
the being itself. As we have seen, the Jiva is but a potency 
of Bhagavan; it necessarily therefore has its own manifestation 
or function. But this function of devotional practice now 
remains in a dormant state. Bhago.van also as ParamMma 
Punisa is there within the heart of the being. So near to the 
Being to be worshipped, yet so far away ; such a complete for- 
getal there lias taken place in the Jiva. The Jiva now is quite 
averse to its own substratum. If, then, a means is to be found 
out for the positinent of the Jiva s own function, it might be 
briefly pointed out ‘‘Well, poor Jiva, the treasure 3^011 are seek- 
ing is within your dwelling house, the means to find it out is 
also there ; look liehind, and j^ou will get it at once.'*’ But, alas ! 
sueli a valuable instruction is of no avail. It counts for noth- 
ing to the Jiva wlio is still under forgetal, who is still unmind- 
ful and lethargic, so to say. Tin child might remain in-active 
and indifi'erent, but tlie dearest ami most loving father Bha- 
gavrm cannot b3 so. The avers :'ness 0? the Jiva is a very 
serious maladx” indeed, and it is the dut}^ of the hither ai\y 
how to find out a remedy. The best remedy of a disea.se eon- 
siats in sonie act which is contradictoiy to tlie generating 
CHUS« thereof ( or 

as Hindu pathology says). And so th'3 scriptural texts pres- 
cribe a moans which counteracts the avorsr'ness of the Jiva 
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and: restores' fclie imtnral function. ■■ This means is calleci Bhakti^ 
which again, m the'deri^^ativ’a meaning (^|v2S4-||53^ ^11^) show®, 
means the practice of devotion. ' Thus it is stated in the Bhag. 
text—, , ’ ■■ 

w i 

(xi.s.sr) 

from whicli it appears that since the Jiva withdraws from the 
Lordj by the inflaeiice of the M^j^a Sakti it has its own intrin- 
sic self-hood not posited, and identifying itself with objects 
like body, senses etc, it incurs a fear of endless sorrows ; and 
such fear, originated as it is by the Sakti of Bhagavan, can be 
counteracted only by devotional practices — the practices that 
are to be guided by a spiritual preceptor, Wliat the text sig- 
nifies is that the influence of the Maya Sakti of Bhagavan 
upon the diva can be counteracted by nothing else than another 
attribute, i.e., Bliss, of the same Being Bhagavan; and reali- 
sation of this Bliss is possible only by means of the practice 
of devotion. This very idea is also expressed in clear terms 

in the Gita Text— l^r it^TT !PJIl€r 1T1T *n?rr 

^ J|RT«?Tf ^ II 

which means that “ this my MAjm Sakti is difficult of suppres- 
sing; those only can get out of it who are attached to me with 
an undivided mind.” 

Bhakti or Devotion is thus described as the means for 
attainment of the blissful knowledge of Bhagavan. Bhakti 
again, as the derivation shows, is a synonym for Uiiasana or 
Dhyana, which again means a continuity of steady reniembe- 
rance uninterrupted like the flow of oil. All the Vedanta texts 
aim at establishing this as the only means. Thus in the Sutra 
IV, I, 1 “ Vyasa points to tlie 


same conclusion. With this' again agree scriptural texts such 
i as ** Having known Him let him practise- meditation” (Vrli. 
Up. IV, 4, 21); Meditate on the Self as Om. (Mund. 11, 2, 6); 
Let a man meditate on the Self only as his world ( Vrh.^ 1 , 4 ^ 
j 15 )“ The Self is to be seen, to be heard, to be reflected on, 
to be maditated on (Ohha VIII, 7, 1 ). Nor is it to be redar- 
gued that in Bhakti marga 'knowledge' has no place; for the 
terms 'knowing' and ‘meditating' are seen to b 3 used in the 
place of each other ( inter-changeable) in the earlier ^ ) 
and later ( ) parts of Vedict texts. Compare the 

following passages-" Let a man meditate on mind as Brahman,” 
and "He who knows this shines and warms through hia celebrity, 
fame and glory of countenance” (Ohha. Ill, 18, 1 & 6). "He 
does not know Him, for he is not complete,” & " Let men medi- 
tate on Him as the Sell (Vrh. Up. I, 4; 7); and, "He who 
knows what he knows” ;& "Teach me the Deity on which 
you meditate” (Cliha. IV 1 , 6; 2, 2).^ 

The Gita also teaches the same doctrine; ‘Neither by the 
Vedas, nor by austerites, nor by gifts, nor by sacriiice can I be 
so seen as thou hast seen me, but by devotion exclusive I 
may in this form be known and seen in truth, 0 Arjiina, and 

1. It is to be carefully noted here that the very word Bhakti 
at once sn^fgests the idea of knowledg^e’; for Bhakti means 
ste.'uly remembrance uninterrupted like the flow of oil and 
romeinbrance is surely included in knowledice. It is fur- 
ther to be remeinbot'cd that only such knowledge as relates 
to the identity between God and soul lias no place in the 
Bhakti marga; whereas the concept of Bhagavan, the con- 
cept of, Jiva the concept of the relation between the two, 
and various other concepts, which are nothing but vaiious 
iteuKs of knowledge, are accorded a most cnnspicuous place 
in this marga. 
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alsobs entered into", (XI, 53, 54); “That Highest Person, 
O Partha, may be obtained by exclusive devotion ( VIII, 22 ); 

The importance of the concept of Bhakti requires an elabo- 

rate exposit-iorij the mei'o because there are different statemants 
about its significance. To describe Bhakti as one means is 
rather to minimise its import. As^indicated above, it 
only natural function of is the highest 

Dliarma, Dharma we understand That duty or sacrament 
which is practised by those that are really learned in, or have 
realised, the highest lore— the scriptural texts, and that are 
devoid of attachment or averseness to worldly objects ; this duty 
must at the same time be approved of by one’s own conscience 
or Reason.’ Conscience, again, approves of that only which 
contributes to the being’s pleasure ; and such pleasure, when 
conceived in accordance to the highest import of the Scriptures, 
is nothing but permanent bliSvS. Hence it is that, though there 
might be many minor duties, the highest duty of a being is 
described in all ^ruti and Smrti texts as Vidya or Atmajilana. 
In other words, this highest duty is Devotion as appears from- 
the various texts cited above. Thus also we find it stated in 
the. BhUg. text— 

TO i 

’srsTfrur ii ( i, 2 , 6 ) 

TJie meaning is this — tbs highest duty is devotion to the Sup- 
reme Being, which devotion consists in JTJTfT & 

The consummation o£ Dharma, again, lies in the supreme 
pleasure of Bhagavan as the text 

^ ^ clearly indicates. The underlying 
motive of the duty of devotion, therefore, is absolutely disinte- 
rested ; it is a duty which flows as a natural function and with 
the sole object of contributing to the supreme pleasure of Bha- 
gavan and without the least reference and concern to the doer 
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hiEiSQlf ' ill ros ..In-^otlior words, Bhakti must be 
tlmi is to say,' it should not be impelled^ by.any . 
least desire for' any'' other effect .(to.- accrue iB' any: existence 
whatsoever) than the supreiPs© pleasure' of Bhagavan; and be- 
cause this is tli|e only, function of a Jiva -and the Jiva is finite 
blissand knowladge, the effect of supreme pleasure or beati- 
tude on the part of Bhagavan must follow unimpeded This 
concept of Bhakti as Ahaituk! and Apratibata reminds one of 
the Kantian doctrine of the Categorical Imperative of Duty ; 
and w© may venture to add that what the critical philosopher 
describes as ‘Dpty for duty's sake' applies preeminently only 
to this concept of Bhakti. This differentiating characteristic of 
Bhakti, again, which the BhS-g. texts so clearly and emphati- 
cally lay down, is also supported by various Scriptural textSi 

Thus the GopUla Tapani says 

where tli© phrase 
clearly states that the practice of devotion 

or the soul's activity with a view to the sole pleasure of Krsna 
must not l;>e guided by the motive of any consequence whatso- 
ever either in this world or in the next. The Satapatha Srubi 
also statfts— wr 
«rH”, *‘Yajilavalkya sakl— ‘Therefore (i. e. owing to the 
absence of a better means) an individual being should be 
devoted to Harijn prema for the sake of his own good." In- 
deed according to the theory of Vaisnava Philosophy the sum- 
mum bonum of beings, as will be elucidated later on, is one 
stage of Bhakti in which the attainment of supreme beatitic 
}oy is a oncomitant consequence; hut to understand the concept 
of Bhakti in this the highest stage it is to be distinctly remem- 
bered that in the soul’s activity about its own function of de- 
votion there should not be a previous thought about the sup- 
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reme pleasure. ' The devotion is servitude ■ to Krsiia, and servi- 
tude simply for the sake of servitude. Indeed in this servi- 
tude supreme pleasure would come in as a matter of course in 
the shape of emotional feelings in the various delicacies and 
niceties, and, owing to the very close relation between tlie 
mind and the body, various physiological changes like crying, 
laughing, benumbing, fainting etc. would take place in conse- 
quence; but such a great emphasis is laid upon the function 
of servitude that even the supreme pleasure along with the 
consequent, physiological changes would be regarded as disagree- 
able if at all it is an obstruction to this act of servitude. At this 
stage the Ahaituld or Akifichana Bhakti is styled Frema 
Ehakti in which nothino!: remains but an insatiable hankering 
after rendering servitude to Bhagavan. And, as we have al- 
ready said, Bhagavan shakes off His indifference and impartia- 
lity, if for any reason at all, simply for the sake of a devotee 
of this type — nay, He, the vanquisher of all else, is himself 
conquered by an insatiable hankering alone ( cf. 

T%, «l%;5r!5r: 

&uti ; ^ i •f^rr 

ll ( Bhag. IX, 4, 64 ). Perhaps with an oye 

to this significant feature the commentator Valadova Vidya- 
bhusana has given a nice exposition of the concept of Bhakti 
in his Siddhilntaratna, viz, 

fir 

5T5=?[^TT, ^rr f n%5fn3Pt:^JT^?RTf^- 

I STRT:, ^JRrfr *TRR?RrrrSRWR[. I 

ST fiicfR:, ^ft!?Rrr%g:! i #%- 

rr; I i 

“If Bhakti is the instrumentality for subjugating Bhagavan, 
wliat forsooth is its definite character ? In reply thereto, fonr 
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possible alternatives might be suggested, viz-(l) that it con 
sists oi that knowledge and pleasure which is to be derived 
from development of the Sattva Guua-a constituent element 
of the primeval matter called Prakiti ; (2) tnat it consists of 
the feeling of pleasure and knowledge that exists in Bhagavan 
(3) that it is made up of the knowl: Ige and pleasure residing 
in an individual soul ; (4) that it consists of the essence of^the 
Hladini potency combined with the knowledge— Samvit. The 
first alternative cannot be accepted, because then^ it would 
follow that Bhagavan is conquered by the Maya Sakti, con- 
trary to the fact that Bhagavan in His intrinsic selfhood is 
quite unaffected by Maya. Neither is the second alternative 
tenable, for, in that case, it would follow that the bliss and 
knowledge of Bhagavan, regarded as products, conquers Him, 
and thereby the infinity and perfection of Bhagavan would 
become question-able. That Bhagavan though of infinite 
knowledge and bliss feels greater pleasure on account of His 
devotee is due not to himself but to His devotee and thus it is 
not conflicting with His infinity and perfection. Nor can we 
uphold the third alternative, for the simple reason that the 
finite pleasure and knowledge of an individual soul is not at 
all capable of conquering Bhagavan of infinite Knowledge 
and Bliss. The fourth alternative alone is to be accepted, and 
thereby the concept of Bhakti would imply that it is the ess- 
ence of the Bliss potency of Bhagavan combined with His 
kiiowlndga pot^^ncy”. This conibiojcl essenc8 again ia some- 
thing otornO’l lying within the constant associates of-Bhaga- 
van-in-His beatific^sporta and acting as a desire for the 
sole purpose of contributing to the supreme pleasure. It 
is like an eternal inexhaustible current of bliss flowing 
from the endless inexhaustible reservonr— the beatific 
associates, and descending through the canal-like eternally -re- 
leased souls down into the phenomenal world, thereby soften- 


I 


I 



ing and melting to ecstatic joy the hearts of beings dried up 
and scorched with the ' rays of vain delusions and empty 
abstractions of the so-called speculative thought. From this 
exposition of the concept of Bhakti which describes it as the 
bliss potency of Bhagavan it also appears that between Bhaga» 
van and Bhakti there exists the same relation of Bhedabheda as 
signalises the whole theory of VaisnavaPhilosophy. 

Bhakti, being the highest Dharma, necessarily implies an 
act; besides, its nature is bliss and knowledge. Thus the full 
concept of Bhakti implies the harmonious combination of 
the three things, viz, Bliss, Knowledge and Act. These three 
constituent elements of Bhakti require an elabox'ate explana- 
tion. These are all potencies no doubt whereby the supreme 
pleasure of Bhagavan is effected and which also inevitably and 
unconsciously (on the part of the devotee) lead to that sup- 
reme pleasure called Premananda The meaning of bliss and 
knowledge has already been sufficiently explained, viz, that the 
happiness or pleasure which is the consequence of Bhakti is not 
the sensuous pleasure or transient happiness which we find in 
the phenomeual world, but the permanent pleasure or happiness 
which has no parallel in the world; and that knowledge means 
not the knowledge of one non-differenced Substance as esta- 
blished by purely monistic thinkers but the knowledge of the 
Advaj’^a Jfiana Tattwa Bhagavan. Before we understand the mea- 
ning of *act’ here we are to remember the fact that Dharma is 
classified by some into Pravrttilaksana and Nivrttilaksana. The 
sacraments like ceremonial rites which the Srutis enjoin us to 
perform with a view to attaining higher regions like sensuous 
heaven and the like come under the province of the former 
class. But from the Sruti text 

^1^ appears that all the 

regions higher or lower which are acquired in consequence of 
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Biicli acts are merely transient ones, and lienee such ' DHarma 
or acts leading to transient happiness can not, come under the 
category of the highest Dhanna leading to permanent bliss. 
The practices, again, that are adopted for the sola object of 
attaining release in the way prescribed by the school of San- 
kara, come within the scope of the latter class*; these might be 
superior to the Pravrttilaksana Dharma in that there is ao 
desire for elysiam and the like, but they do not lead to the 
effect of souFs contiguity with Bhagav5,n if they are practised 
as such and not with a starting faith in the concept of Bhaga* 
van. Bhakti is a Dharma higher than these two classes ; it is 
tlie highest Dharma, and the acts implied in the concept of 
Bhakti are other than those acts which are described as incum- 
bent occasional and voluntary 

and mean such acts as hearing of scriptural texts, worshipping 
the li‘ghest Deity, and the like. 

Though the full concept of Bhakti as indicated above im- 
plies the three things viz bliss, knowledge and act, yet it is to 
be distinctly remembered that the primary function of Bbak- 
ti consists in the directing of the mind solely towards the 
pleasure of Bhagavan, and the other two products viz ‘know- 
ledge of Bhagavil-n and ‘averseness to all sorts of phenomenal 
actsV though not attended to in the beginning, will follow as 
a matter of course. From what we have saidabout the highest 
stage of Bhakti it is quite evident that the ultimate effect of 
Bhakti is the clear perception of Bhagavan— the sight of Bha- 
gavan in the kaine way as we phenomenal beings have a direct 
perception of phenomenal objects. This statement does not 
conflict with the fact that Bhakti is Upasana or an uninterrup- 
ted flow of thought; for it is a psychological truth that think- 
ing carried on to a very high pitch of intensity becomes tanta- 
, mount to direct perception. This very idea is clearly stated 
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ia the ^ruti fcexj; TTfa'S^Jt 

^I%cT5?T^ (Vrh. II, 4, 5, and also Vrh. IV, 5, 6. )• “Atma 
or the Highest Self is to be seen. How? By the processes 
of (1) hearing of scriptural texts, (2) thinking that these 
scriptural texts aim atBhakti as the only means, and (3) carry- 
ing on steady remembrance in an uninterrupted flow. If, there 

fore, the effect of Bhakti is even a direct preception of Bhaga- 
van who is far beyond the sphere of Maya, there is no doubt 

that the conquest of Mitya would follow necessarily as a con 

comitanb consequence. Maya being conquered, tho soul would 
no longer have to unedrgo the troubles of mundane existtuc^ , 
and evils and miseries would be completely suppre^^d. lo 
this effect the Sruti says— fvifm 1 

being seen, all fetters of the heart are rent as-under (i. e., sub 
jectivation between the soul living in the heart and the body 
is put an end to), all doubts , are removed (i.e., non-belief in 
the supreme Lord is removed by means of the hearing of scrip- 
tural texts, belief in a Being other than the supreme Lord 
Krsna is gone by means of steady thought based upon those 
texts, and when that Supreme Lord is actually seen the seer 
no longer entertains any diffidence about attaining, Him, n • 
does he consider himself as inclined to attain any thing else), 
all acts cease and hence metempsychosis which is the inevita- 
ble result of such acts is completely put an end to. Itraig i 
be pointed out here that the text cited above, irrespectively 
of any commentary, from the very wording, clearly states 
that there is some difference and not absolute identity between 
God and individual soul. 

The nature of Bhakti in the highest stage called Prema 
Bhakti as indicated above is indeed such a high pitch of int.. 
sity in religious speculation that it can never be easily attai- 


»ed, the more in view of the' fact that a distraction acts upon 
the mind in an endless: number of ways. Actual sight of the 
Lord is no doubt a boon which can be acquired only by pas- 
sing through successive stages of meditation and practice 
carried on for thousands of years. Vaisnava Philosophy 
classifies these stages into nine, viz, Sraddha. Sadhusafiga, 
Bhajanakriya, Anarthanivititi, Nistha, Ruchi, Asakti, Bhava 
andPrema. By Sradha is ment faith. This faith however is not 
to be confused with that intuitive belief in the Absolute 
which characterises every individual being; it means faith in 
the scriptural texts of the Hindus, for it is the scriptural 
texts that give us a knowledge of the definite character of the 
Absolute. Hindu Religion starts with such belief in the 
scriptures which have already been established as the best 
authority in matters of religion. But mere faith will count 
for nothing; rather it is very likely to fade awa}% unless it is 
made to be deepss^ rooted in the mental principle ; and this 
can be effected more successfully and positively by association 
with religious souls. Like attracts like, one single example 
is better than hundred precepts — such maxioms apply in all 
matters, none the less in religion. Thus the next step to- 
wards religious realisation is an well = chosen association with 
men treading in the same path of religion and already 
haviniJ’ proceeded a little a-heai. So the Bh§g. text says 

2 , 16 ). 

From the verse it appears that an association with suitable 
religious souls is achieved preeminently by living in holy 
lands like the supersensuous heaven=trio mentioned betore. 
To this efteet, methinks, the author of the Charitamrta 
includes Mathuravasa (residence in Mathura) amongst the five 
augas of Sftdhana Bhakti to be discussed later on. I am 
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afraid there is some ■ misconception in the minds of many 
about tlie true significance of this tenet. What the Scrip- 
tural texts on this point really mean to imply is this — saintly 
characters and fervent devotees are necessarily inclined to 
live in secluded holy places, remote from the distracting 
crowds of societies ; and if one having already acquired a 
faith in the scriptures goes to such places even for secular 
purposes, he might accidentally meet those saints, and, being in- 
fluenced by their devotional practices both outward and inward, 
himselfmight bemore and more inclined to adopt such courses 
of conduct, and thereby his faith instead of fading away will 
develop more and more and will lead him a-head in the path 
of religion. It is however never intended by the theory of 
Vaisiiava Philosophy that religious realisation in the Bhakti 
cult can never be attained without residing in holy lands. All 
that is meant is that a residence in such places, on the basis 
of congenial association, will afford one more faeilities for re- 
ligious progress than in the midst of bustles of the town and 
the like. Beingaflbrded such hopeful facilites the devotee will 
thenceforth gladly engage his more time and attention in 
reading and hearing scriptural texts and meditating and con- 
templating over the beatific sports of Bhagavto Krsua, In 
consequence thereof the concept Bhagavan will constantly 
occupy his thought and efface all the impressions upon his 
mental principle of previous existences-the impressions which, 
if not thus restrained, would have led to more and more 
mundane existences. With the effacemeiit of the impreisions 
there will arise within the mind an uninterrupted flow of 
steady thought about Krsua, and such steady thought going 
on for years together will iiltimately lead to that stage of 
Bhakti in which there is a clear direct perception of Bhaga- 
vSn in His fullest splendour and bliss, and an uninterrupted 



eBjoymenfc of supreme pleasure called Premananda ; and there 
by the summumbonum will be attained.^ 


The general features of Bhakti are thus described j and 
because the Absolute is no other that Krsua, devotion un- 
doubtedly means devotion to Krsiia. Hence Bhakti strictly 
speaking Ahaituki or Uttama { Excellent ) Bhakti^ — is defined 


is pleasing to Krsna. Broadly speaking, the concept of Bhak- 
ti implies that whatever acts there might be conceived, what- 
ever other means for religious realisation there might be up- 
held, whatever varieties of knowledge or penance or ceremo- 
nial rites or phenomenal activities there might be enjoined 
in the tenets of various scriptural texts, must be all based 
upon an implicit faith in the Absolute Krsna. This very idea 


is clearly stated in the Bhag. text 

I sTTjfr f^r: il 

cTTS I «Tf%: II (^. 2, 28- 


29). ‘'The Vedas are the direct revelation of Krsna, and 
hence whatever is laid down therein ultimately refers to Him 
alone. The sacrifleial rites enjoined in the Vedas must be per- 
foi^med with a strict faith in Him. The bodily practices en- 
joined in the Yoga system must be accomplished only with 
the object of preparing the mind for an approach towards 
Krsna; the realisation of non-difterenced Substance or Brah- 
man cannot be'really attained at any rate, cannot be lasting, 
if it is not based upon- a'faith in Krsna: ThV acts, again, 
wliich are prescribed for different or societies or commu- 
nities under different stages of life must he done with a faith 
in Krsna alone/' The concept of Bhakti thus does not . imply 

1. See ’ AppendiXt ' - ■ 
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that plienomenal beings are never to do any acts according to 
tlieir respective age, sex,, caste, creed or social statusorsui’- 
roundiiig environments ; all that is really meant is that such 
acts are allowable but must be done with a faith in Krsna. 
Nor does it indicate that the other means for realisation are 
to be ignored altogether or that the different manifestations 
or incarnations of Kisna are to be disbelieved. On the other 
hand, with the evershining spirit of reconciliation it admits 
all these things, and yet, by way of showing their nature as 
ultimately based upon a belief in Krsna the Absolute Being, 
it posits its own trenscanding nature and excellence over 
everything else. Complete resignation, steadfast adherence, 
and insatiable hankering — these alone can make one attain a 
full realisation of Bhagavin as such ; and phenomenal activi- 
ties, or acts with a view to realisations of the different mani- 
fastafcions of the Highest Self, which from their very nature 
cannot be fcrsaken abruptly, are to be done unless and until 
such a state of the mind is attained, and an attempt must be 
made for such a preparation from the very dawning of intel- 
lect and reasoning. 

CHAPTER II. 

RELATION BETWEEN THE CULT OF BHAKTI 
AND OTHER CULTS. 

In the preceding pages which give a brief account of the 
general features of Bhakti the concept of Bhakti has been 
described as the highest Dharma or the best means for reali- 
sation. But the Hindu scriptural texts, we are aware, refer 
to many other modes of realisation which are broadly classi- 
fied into Karma marga, JMna marga, and Yoga marga; and 
to establish the Bhakti cult on a sound basis we are required 
to show its superiority over the other cults-a superiority which 
has already been partially indicated in a previous chapter. 
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■ Karma marga : This is based upon the Karmu Kan^a or 
the beginning portion of the Vedas, the latter being the Jha- 
im Kanda. , The Karma Kanda lays down injunctions' for the 
performance of ceremonial rites, while the Jh^tna KSnda deals 
with the Unseen Object-— the Absolute Being ( this is other- 
wise called the Adrstartha — pratipadaka Rostra ), The impli- ■ 
cation of the two canons underlying this classification is that 
experience falls into two classes, viz, (1) that which refers to 
the sensuous, (2) that which refers to the Supersensuous. 
Although the ancient propounders of Hinduism confined their 
greater attention to the portion which treats of Brahman the 
Supersensuous Object, yet it is not to be understood that the 
Karma Kanda has no value at all. On the otherhand, since the 
Karma Ktoda is a part of the scriptures, it is evidently the 
intention of Bhagavan that this has its own value and efficacy 
even so far as the question of self-realisation i.e. realisation of 
the Supersensuous is concerned. What then is the significance 
of the Karma Kanda? 

Now the injunctions for the performance of ceremonial 
rites have the apparent object of affording individual beings 
all sorts of facilities for worldly enjoyments. Tliis we may 
regard as a makeshift, as it were, on the pai’t of Bhagavto. 
In oth^^r words, the acts enjoined in the vedas are styled 
quoted in Bhakti =sandarbha p. 473-“;^ 

IT ^ % 

), ‘i'Od the Vedas in this respect are necessarily a 

Now what is a ? It is that in which the 

real meaning lies hidden under the garb of certain statements 
which apparently mean otherwise. Consider the following 
example — A child attacked with malarial fever is very much 
disinclined to take quinine because of the bitter taste; but the 

1; See Appendix. 
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fatlier, very much iiielined" fco/gat the child cured, tempts 
himVwitli s ' and then the child takes the quinine. 

The real motive of , the ■ father here is not to give the child 
sweetmeats but to g?t him cared of tim disease, and this mo* 
tive lies concealed under the garb of a temptation. Similarly, 
the real motive underlying the vedie injunctions for earemo- 
iiial rites IS to make the doers ultimately forsake them. II 
then this is the real motive, why do not beings avoid these 
at the very outset ? They cannot. Beings as they are, they 
must necessarily do some acts — can never remain in-active. 
In the absence of performance of such ve<Hc acts which are 
all morally riidit, they are sura to do forbidden acts such as 
drinking, debauchery, theft and others; they must, in other 
words, addict theraeselves to allsortsof immoralities and vices, 
and thereby prepare their own way for eternal damnation. 
Besides, the performance of such acts is according to our 
theory commanded by Bhagavto Himself and hence can not 
be avoided for fear of traiiagression; 

It appears, therefore, that v«dic rites, though not to be 
ignored, have got only a secondary importance attached to 
them. To this effect the scriptures state — ^ 

I vm; 10). ^ w iue texts 

mean is that only a secondary importance is attached to the 
ceremonial rites enjoined in the Vedas while the knowledge 
of Brahman is of primary importance, and that one possessed 
of this knowledge is really rich irrespectively of caste, sex 
etc. From these texts as well as from the text 

4, 22)itap. 

pears that the ultimate real motive of the performance of 



ceremonial rites is to 'acquire knowledge of Braliraaii. To 
satisfy this object the vedic acts must be performed withoiit 
the least desii*e for the effects thereof. In other woi*ds, per- 
forrimnce of acts without any attachment thereto is what 
prepares the way for tiiial reh ase. It is by such performance of 
acts that the mind is reduced to that state of tranquility and 
composure in which a desire for Atmajfulna might arise. 

TIuis at last we arrive at the true meaning of the Karma 
marga which is described elaborately and in clear 
terms in the l)eginning of the Gltil. The Karmaniarga 
does !tot imply absolute nonperformace of acts, but mean.s 
that acts are to be done without any the least desire ior 
attainment of effects; and if in this method actual realisation 
is to be attained at all, the performance of such acts must be 
completely resigimd to Bhagavan. Resignation of vedic 
ceremonial rites to Bhagavan, therefore, is described as one 
means for tlie attainment of Release; but this means being 
only a preparatory one, the effect in the shape of release 
takes place after a good deal of time, and when at length 
release is attained the state is one collateral with a complete 
cessation of all such acts — with all fetters of the heart being 
rent asunder. If, again, tlie cult of Bhakti is retorted to, the 
same, release accrues as a concomitant consequence and that 
i!i no tiuH-i, owing to the supremely magnetic influence of the 
graceful attributes of Bhagavan. Thus it appears that a 
more efficacious and speedy method lies in the cult of Bhakti 
whereby the highest bonurn is attained. In other wordsq 
the Bhakti Marga is to be regarded not only as superior to 
the Karina Marga, but that which, if resorted to, does away 
with the necessity of the latter being adopted as an indepen- 
dent method. This theory, therefore, leads us to the state- 
ment tiuit the Karma Marga (and not the Bhakti Milrga, as 
some modern interpretors of Indian Philosophy erroneously 
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put it) is intended only for the weak and the lowly. This supe- 
riority of the Bhakti cult and inferiority of the Karma Mar- 
ga in the hlerachy of mefchodB. is clearly stated in the Gita 

texts— JTJJI JTr^ 11% I 

’STcT !T ?35[r!T; ii '?r«i ^ wf^ 

I ^vsTf^T^FR ?T?fr ii 

iisrir«n3r%r ^ ?rf?TnT5iTr%?r: i 55Tsir^ffqf^r^ cTpr: f ^ 

'O''', 

II (KlI, 811 )j which, if properly understood, 
mean nothing but that of the several alternative inetluxls 
held up by Bhagaviln, the highest one is stated first and the 
lowest one i.e- resignation of ceremonial rites stated last. 

Jhiloa imlrga: — While the Karma inarga indicated above 
is declared a means for realisatlou only in an indirect and 
reinote vvay, the direct and positive methods for this purpose 
are two in number — Jilana and Bhakti. So the bhag. text 

says— ?ifjTr^?fr W I WinT 

=Br ^PTf-s^’tr-sflcr (Xi, 20 , 6). TUe Bha- 

kti marga, again, includes as one variety the Yoga marga; 
henee we have referred to four methods in all, viz, Karma, 
JOtoa, Yoga { bhakti ) and Bhakti. 

The Jhana inarga is generally understood by people in 
these days as based upon and originated in ,^afikara’s tiieory 
of Absolute monism; but from the detailed reference to it in 
the Bhligavata and Gita texts it is quite evident that the 
cult of Jfilina had long been in vogue before the time of 
Sankara. 

This marga consists in the realisation of Bhagavan in 
His Nirvisesa state. It is the realisation in which there 
takes place a merge or absorption of an individual soul in 
Brahman wliich Brahman is regarded as the halo of the sup- 
reme lustre of the supersensuous limbs of Bhagavan, and there- 


by the realiser does nothing, says nothing, thinks of nothing 
good or bad, and behaves like an inert mass, as it were,— 
in fact it is an indescribable state. 

From the bhag. texts it appears that followers of the Jiiaiia 
marga are primarily classified into two, viz— (1) those that 
take to maditation upon Nirvisesa Brahman in an indepen- 
dent way, i. e,, irrespectively of an implicit faith in Bhaga- 
van, (2) those that take recourse to a sincere faith in and de- 
votion to Bhagavau from the veiy outset, but desire to attain 
the end of Release and not the siimnium bonnin Prema.^ (cf. 
»rririna marge Upa'^aka dni ta prakara | Kevaia brahman-up^- 
saka moksilkauka ilra || , Charitamrta, Madliya Ilia, ch. 24 ). 
The first class admits of three sab-classes, viz, Sadhaka, 
Brahiua-maya and Prapta-brahma-liya. Under th) second 
class also there are three sub-classes, viz, (1) MumukBu or 
those desirous of (but not yet having attained) Release, (2) 
Jivanmiikta, Priipta-swarupa ( cf. Moksakanksi jhani haya 
tina prakara | Mamuksu Jivanmukta Prapta-swarupa ara li , 
CharitArnrla, Madhya, ch. 24). Of these latter sub-classes, the 
first type is referred to in the blvlg. text~gg|g^{ 

I, 2, 26. In other words, those worldly beings that calmly 
perform devotion to Krsna with the desire for attaining Release 
come under this suivclass. Such desire, however, is removed 
from their mind if fortunately they are favoured with the 
cottipauy and association of saintly devotees or with the 
grace of Bhagav&n Himself in the shapjo of a flash of vision ; 
and thenceforth tliey continue their devotional process for 
tlie sake of Bhakti proper. The second sub-chss consists of 
those that, even after having attained Release, are foun<l to 
act and conduct for some time like phenomenal beings, bearing 

1. 8ee Appendix. 
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tlie semblance of nnreleased souls encased in gross bodies, 
Just ill the same way as an oil iiiachine or a potter^s wheel 
coiitiiiiies its turn for some time even after the application of 
the moving force has stopped. The third type consists of 
those that by means of tl>e devotional cult have attained the 
intrinsic natural state of Jivas absolutely bereft of any con- 
nection with gross bodies (ef. 

Bhilg. II, 10, 6 ), Notwithstanding the differenee in 

minute details, all these three sub-classes agree in one point, 
viz, that the end to be attained is one and the same i.e., Self- 
realisation or merge of the soul in Brahman 

Between the two varieties of Jhana marga indicated above, 
which agree in so far as the end attained is Release, tliera is 
a good deal of difference. In the latter case, since Bhakti 
is primarily resorted to, the state of merge will not last long, 
but Bhagavan Himself by reason of that Bhakti which is but 
His own potency will uplift the being from that state after 
allowing him to enjoy it for some time as a fulfilment of his 
own desire; and the being thus raised from the state of im- 
mersion in the illimitable ocean of Bhagavan's bodily lustre 
will be placed in the state of contiguity with Bhagav^in to 
enable him to enjoy supreme pleeisure. In the former case, 
since the practice of meditation upon Brahman is conducte<i 
independently of Bhakti and based entirely u[)on the being's 
own power of understanding, the state of merge might be 
attained after a good deal of effort, but will not have a last- 
ing effect. Lots of instance there are to show how an ascetic 
of this kind is drowmed again into the ocean of troubles in 
mundane existence. Consequently all the efforts for reali- 
sation independently of Bhakti are entirely fruitless just in 
the same way as the pounding of husks is an absolutely fruit- 
less attempt. It thus appears that even realisation of Brah- 
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roan, if it is to be attained as a permanent blessing, must be 
baaed upon and always appended to the cult of Bhaktu An 

SO 1 1 is said in the ■ Gita text — f 

I fim % ^ ^ 

that a follower of the Juana cult is loved by Bhagavan only 
wlien he is constantly attached and devoted to Him and pro- 
pitiates Him by constant servitude. 

The cult of Bhakti is thus declared nut only as superioi to 
il.a Juana marga but that it frustrates the necessity of tak- 
ing to the latter as an independent method. It is fort ns 
superiority that a-cetics who have attained Release, not being 
satisHed with that state of realisation, hanker after a sti 
Idgher pUasure, and to that end begin the process of devo- 

timiai servitude by way of worshipping the Image of Bhaga 
van Kisna (cf. 5 P I%?ri 

Saiidarblia ). The same idea is also clearly stated in the Gita 
texts VII, 1-5 n;% ^?r<TgfKT ^ I ^ 

'^flrs^rsK ^ 5rf*n%Trfftt ii W'f ^ 

I ^1 3?B?niT ffcrr: ii ^ 

fH'ETRffsC’TRJT ’^fipsr 1 ^ 

t^TrTTt II i 

3 ?%'^:% II Irrespectively of any sectarian 

commeiitary, the use of the word g^cfllTt *'**® above 
te.xts clearly shows the excellence of the Bhakti cult, 
and the last verse indicates that the indescribable state 
of Brahman JfiSna which is almost tantamount to a state of 
cyjitier, instead of being a blessing, is rather a source of trou- 
ble if it is attained in an independent Jiiaiia Marga trouble 
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because it is, sure to, be followed by a downright heavy falL 
On this latter point the texts' 

=!rrf?^ : i ’Prsrr'^pf^TJTfrsjr^Rf iTiT-TrJriTTff^ : ii ’^’'ftsana 

bbaBys, cited in Bhakti Sandarbha, p .505), and; 

sr<T?3r?^ I sr 

5&iTcr?t??:r: iKBiuig.) 

it is to be distinctly noted here that though tlie cult of JMna 
i lid e pen dent of Bhakti is to be rejected altogether as a fruit- 
less attempt, Fjiimiava Philosophy does not ignore the end 
itself called Release, but say^-s only that it cannot be attaine<i 
except by means of Bhakui. Thus in the Gitjl texts fXIII, 
7-11) the state of Release is referred to in the verses 

etc in the introdiictoiy portion; in the middle 
the Bhakti cult is referred to in the verses 
etc; towards the close, again, in the verses 

etc is the distinct statement that true Release can be 
attained only by one following the Bhakti cult. 

Yoga marga : From a careful examination and reconci- 
liation of the various texts of the Gita, the Bhagavata, the 
Visnu Purana, and Patailjali's Yoga Sutras, we come to know 
that according to tlie Swarupa Laksana the word 
Yoga means suppression of the modi- 

fication of the thinking principle. In otherwords, the 
mind, as appears from the Gita texts, is restless, turbulent, 
violent, and obstinate; and, on account of co-habitation, the 
soul, though intrinsically pure and tranquil, has to undergo 
this state of restlessness ; moreover, this is unavoidable be- 
cause it is all due to the influence of the Maya Sakti of Bhag- 
v5n Himself, which influence the soul is bound to coma 
under owing to its past transgression of forgetfulness 
of Bhagavaru Thus the mind becomes distracted in 
various ways, thereby losing its original tranquil state. 


To regain the tranquil state> the vaious modifications of 
the thinking- principle- due" to' the-'-diste 
be suppressed first. ■ This suppression '■ consists;:' of: certaiit 
practices, viss, the ■■eight: aucillaries of Yoga— forbearance, :ob» 
servance, peculiar posture of the body, suppression of the 
breath, restraint, attention, contemplation and meditation. 

4 In consequence of this suppression of the modifications, 
there arises a state of the thinking principle, and to describe 
this slate as tlie effect of the distinctive pracfcicOsS constitutes 
the tatastha laksana of the word Yoga, Thus by tatastha- 
laksana Yoga means that tranquil state of the thinking prin- 
ciple in which, owing to the cessation of all the modifications, 
it posits its own intrinsic nature as the chitkana or a pure 
bit of the Infinite Bliss of Bhagavan, and thus sees nothing 
but the One in all and all in One. In this state, all know- 
ledge of difference pertaining to the different objects of the 
universe being vanquished, there arises a sense of equality in 
all the different seifs, and the self sees the one pervading 
Spirit Narnyanaor li^awaraor Paramatrna (as differently styled 
in the system of VaisaavaPhilosopliy) every where-in his own 
heart, as well as in the hearts of all beings of the universe. This 
state is calld the Asamprajnata KSamadhi-the highest state in 
Yoga. And because ihe self in its intrinsic nature is but a 
bit of Bhagavan Who is Rasa, it now enjoys eternal b i^s oi 
beatitude, in otherwords, the end or suuiimimbjnuni called 
Kaivalya is attained The word Kaivalya does not 

Signify Onere liberation’ as wrongly interpreted by many, 
but a state of ecstatic joy consequent upon the liberation of 
the soul from the fetters, of mundane existence. 'The .word.^ : 
derived from with a suffix in the sense of and 

km fiet-ived from ^^'meaning ‘bliss’ and the root ^mean- 
ing h-evelling’, means ‘one that revels in bliss,’ 
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■ : III the above are involved, like the eight ahgas or ineim- 
bers, the three main stages of Yoga, as .referred to in the Gita 
texts. These stages are Yogaruruksu Yogarfi 

clha and Praptasiddhi • The first stage 

is that in which a being, whose mind has been purified by the 
performance of vedic rites, is just initiated into the Yoga 
mfirga. The second is that in which the modification of the 
thinking principle having been suppressed, the mind is diver- 
ted away from all objects of sense and all acts, and entertains 
no desire of any kind. The last is the stage in which Kaivalya 
is attained. 

It further appears from what is stated above that in 
realisation according to this cult of Yoga the Uitiiiiate ib?ality 
Bhagavfui manifests Himself in His partial aspect Paramiltma 
and because Paramatma like Bhagvfin Krsua isSavisesa Brah- 
man, the Yoga milrga is fittingly styled in Vaisnava Religion as 
one variety of the Bhakti cult It is more specifically designa- 
ted as Yoga Misra or ^anta Bhakti. Evidently a yogi cannot 
aspire even after the realisation of Paramatma unless he starts his 
career with an implicit faith in Bhagavan. This fact is clearly 
stated in the Gita text VI, 31 which means that ‘That Yogi 
who b}’' way of resorting to a sense of equality in the whole 
universe, is devoted to Me — -the all = pervading One, finds his 
realisation a lasting one and never strays away from his own 
intrinsic self-- hood and function. We further know from the 
Blnig text X, 10-5 that a good number of yogis in the days 
of yore found their vSevere austerities all ending in a fuss 
simply because they lacked in Bhakti. 

Relation between the three cults of Jnaoa, Yoga and 
Bhakti,: — 

In the first place, between the two cults of Jufiim and 
Yoga there is similarity inasmuch as both must be appended. 
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to tlie cult of Bhakti if at ■ all they are to grant their respee-* ' 
five summom, bonums. Yet there is a good deal of difference ; : 
for, while in the realisation according to the Jfiana marga 
there arises a merge of the individual soul in the Absolute 
Self, in the other case there is no such merging and the in- 
dividual self retains the natural real relation of bhedabheda 
between itself and Paramatnm. And for this very reason 
the cult of Yoga leads to a higher stage of realisation than 
the JMna cult, as is quite evident from the Gita texts in 
which towards the close Bhagavilo Himself while speaking of 
the highest esoteric teaching of the Bhakti cult, by way of 
introduction, says—^f^ ^ ^ 

w ( xviii. 63). 

Secondly, from what is stated above we cannot but con- 
clude about the all-surpassing supremacy of the Bhakti cult 
in the heirarchy of methods of realisation. This excellence 
of Bhakti we find clearly indicated in the Bhag. texts 

*if 5T 1 51 ^grrwr?i??rqr^r»fr ?r«rr 

II (XI, 1419), and 

^"TiNr! 5^ 

5«=Tt tl (XI I, 4, 40). 

Nor should it be argued on the basis of the Sruti text— 
?T^I%rfrgm%^^C^(Svet. Ill, 8) that Bhakti, though 
it might be the means for the attainment of supreme pleasure, 
has not the power of effecting selfrealisation i.e. true know- 
ledge of Brahman; for by constant hearing and citation of 
th (5 sweetnanies and graceful acts of Bliagavau, tlie mind un- 
doubtedly attains to a state of composure though the ceremo- 
nial rites might he shmtned completely, and in this pure ^ 

state of the mind True Knowledge is clearly revealed. 
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The gradation thus indicated ia the stage of realisation 
between the three cults can be best explained by way of 
analogy to the descent of the sage Narada from heaven 
as described by the poet Magha in his Sisupa^avadha. At 
first Narada appeared to observers below as if he were a 
mere halo of lustre in which were visible no distinctive fea- 
tures of a being ; gradtially, as he descended more and more, 
it was perceived as an embodied thing; with more descent 
and consequent nearness to the observer the different parts of 
the body were distinctly perceived and then recognised as a 
human being; and when the object came very near, it was 
fully recognised as Narada. Just in the same way, by the 
practice of the Jilana cult, owing to the merge of the finite 
self in the Absolute One, the self gets immersed, so to say, in 
the illimitable infinite ocean of light-— the infinite lustre of 
Bhagaviln, and because the dualism which is the real relation 
between the finite self and the Absolute is temporarily sus- 
pended and also because there is no manifestation of the 
attributes and powers, it must be regarded as a very low 
stage, very far away from the suinmum bonum Prema. Then by 
Yoga practice the self com es nearer to the highest and in:as-inuch 
as at this stage though Bhagavan dees not manifest Himself in 
His fullest display, yet He appears in Hisaspect of Paramata- 
ina in which there is a partial manifestation of the attributes* 
The culminating point is reached by the cult of Bhakti. 

The comparative excellence, thus stated, of the three cults 
is clearly expressed in the Gita texts. Thus from the 
text.- VT, 46 

ii-respeetively of any sectarian commentary, it is apparent 
on the face of it that a yogi ia dearer to Bhagavan than a 
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follower of tlie Jnaua culL Again, from the last sloka of ttie 
same chapter ' .. 

mm i 

mm mi ti, 

it is evident that of all yogis one who is devoted to Bliaga- 
van with a very explicit faith and stead fast adherence is the 
dearest to Him and is fit for the state of highest bliss. 

Relation between the four margas 

This would be briefly indicated if to the above relation 
we add that the Karma mai'ga does nothing but prepare a 
dovu* way for realisation in the cults of Jfianaand Bhakti (in- 
cluding Yoga ). 

CHAPTER IIL 

EXCTJJ.ENGE OF THE BHAKTI CUUr AND 
JIVA'S PRONENESS THERETO. 

From the relation between Bhakti and the other cults it 
appears that the former is the best means for religious reali- 
sation. This excellent character of Bhakti will be made 
more conspicuous if we turn our attention to the following im- 
portant traits:— 

i; Sincere faith and devotion alone, irrespective of any 
earthly qualities, is capable of uplifting one to the liigliest 
heaven and contributing to the beatific sports of Bhagavaa, 
The blind orthodoxy and rigour of Hindu Smrti texts places a 
partieular class of people — theBrahioins — in the highest social 
status and classifies the earthly qualities of these Brahmins 
into twelve, viz- wealth respectiblity, physical beauty, 
penance, sastric knowledge, prowess, lustre, influence, 
strength, energy and intellect, whereas the class of Chandaias, 
qualified or not, Is made to occupy* the lowest status in the 
society and always to be slighted as untouchable. The Bhag. 



texts distiaedy lay down fchat even a Chandala possessed of 
siaca-e faith and devotion is dearer to Bhagavari than a Brah- 
min endowed with those twelve qualities but sadly lacking in 
any faithd The text on this point 

mw * (HI, 33 , 7). ' The influenea 

of Bhakti is such that a devotee though deviod of any earthly 
quality becomes at once more humble and lowly than a blade of 
grass, patient and forbearing like a tree, never seeks honour 
from others but gives them all their dues; while its absence is 
invariably followed by aelf-conciet, hypocrisy and other allied 
qualities, and thereby vitiates all the twelve qualities men- 
tioned above. Briefly speaking, qu^dities of the heart are al- 
ways commendable while those of the understanding attended 
with egotism are despised in the sphere of religion. Perma- 
nent bliss therefore is always coexistent with the former. 

2. From the above it follows as a corollary that the cult 

of Bhakti is accessible to all irrespective of caste, as is evident 
from the Bhag text — wnfk^iir 

; i g' q'nrr 

«TJT i II (Ilf? 

longing to higher castes or nationalities, even the aboriginal 

tribes-the Kiratas, the Hunas, the Abhiras etc, the Yavanas, the 

Khasas are always welcome to, and purified by, this sectarian 
and universal religion. 

3. It embraces all people irrespective of their outward 
rites. In this connection we might refer to the significance of 
the Hindascriptural texts— the Smitis — in laying down certain 
injunctions for the observance of formal rites which are 
technically called Sadachara. These practices, I am afriad, 
are considered by the west as well as by the westernised east 
as so many superistitions to be ignored altogether, while they 

1, See Appendix. 
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1 . ^n.nortancs by too orthodox Hindu minds. 

tliosa, other than t 1 y 1 1 nn)- h^ iifaoved alto- 

phy»ol„gi»l cun,.. «. » ^ between the n«.K. - 

t.,m\,.™. oflentime. .l.owi. b.V ““J ° ; the U.o»- 

,pl„.,e tl,nu el the botly. A. wo .he 1 .aP^ « ‘" 7 
:„ the ™lt 0l Hhnkti m it. low .tag. *' 8<hlh,™. BhA t 
I , y,.»...i.ie..ehl..t««npon the perfomanc, ofo.t- 

WcJ».o..i.Uit.,. but this i. »th» » .tepp,ng7o„. to 

lh« stage ol Ptagiuugn in which there («« be •» Bh“”,Ui, 
H„w et st-sUv remembranee of the benufic .port, of Bh. , 

Thn, to .tee't . .uhMe »»»» between the .bove two e.trenu 
t, -nt' V Philosophy asserts that a sincere oe- 
^rTventh^igli he might be hnbitmW to defiled precti- 
: „ot.with.ta„ding reg.rtled u »»«.• in .be ctjmet.ou 
,„f Bhegavon, »s i. evident from the Gita te.t-aPt eJtr ^■ 

lAft„;||(lhi..n«»ninge.pl.ined in . pKvio™ ebapteil. 

Yet by the force of the word aft here some .ort of preemm- 

ence i'e given to the condition of strict observance of the rec^ 

.,„i..dp«r,fi«toryrt.... >" 77 „ i„ \he speedy 

this luttm- condition is regarded as auxiha y _ 

attaimnentoi'.reaUsation. The real fact 

""l” Under this head I brinjt some o£ tho.se formal rite.s that are 
Lerred to in Manu, ch. IV, e. g.. the verse 48 which says-- 

“Let a saataka never void feaees or imne, facing t le wim 

3 v-h 1 ...a. +i»A ttini. wat^r 
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sincsra and earnsst devotee is not required to make an effort 
in observing such rites: the more he advances in his spirituali- 
sation the greater attention he naturally and voluntarily pays 
to this aspect of the Bhakti cult. Notwithstanding this natu- 
ral and voluntary inclination, if in some texts an imperative 
doty is laid down to this effect, the real significance of that 
injunction is to be understood as a sort of check against the 
possibility of many inconsiderate beings in being addicted to 
vices and immoralities. 

4. It is alike welcome to literate gentry and to illiterate 
folk. We are to remember here the great utterance of the 
famous scientist Pascal-‘‘The heart has reasons which reason 
can not know*'. Sincere faith and earnest devotion as charac- 
teristics of Bhakti are always the products of the reason 
dwelling in the heart and not of the head. It matters not, 
therefore, whether a being is capable or not of a high display 
of his intellect and understanding so far as the cult of Bhakti 
is concerned. Besides, the intrinsic potency of the sweetness 
and beatific sports and graceful acts of Bhagavan is such that 
it cannot but act upon the mind of a being conscious or un- 
conscious of the meaning thereof, A medicinal herb by reason of 
its own potency must act upon the organism even if a patient 
takes it without the least knowledge of its porperties; such 
is the case here also. 

5. The being initiated into the Bhakti cult is iiTespective 
of attachment or nonattachment to worldly objects.* The potency 
of Bliakti is quite capable of steadying a man and making 
him unperturbed even though he might be attached to worldly 
objects. The mind once begun to be directed towards Bbaga- 
\hn will by constant practice withdraw from those very ob- 
jects. The manas is of a very small dimension-atomic in size ; i 
it cannot simultaneously be tied to two things; if fixed to 
Bhagavan, it must not be attached to any other tiling* Such 
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boiiig’ the case, thereis nO' doiibt that a man doing worldly 
' acts without any attachment thereto attains to a state of 
I composure fit for fixture towards God. 

fi. The Bhakti cult is inteiided alike for men desirous of 
release and those that have attained release. That release is 
a concomitant consequence of Bhakti has already been indica- 
ted. Tho. text again etc shouts 

that even released souls hanker after devotion to Bhagavan; 
nay, even those that are the constant associates in his beatific 
sports take to Bhakti as their only function. Raciha has been 
(hiscrlbed as tlie ideal devotee. 

7. The formal rite or worship prescribed in the Bhakti 
cult is not restricted to the dedication of particular varieties of 
things and acts, but applies to all things and acts irrespective 
of quality or quantify. This appears from tlie Gita texts — 

'Tt ?fr ^ ^Tfc^nr i 

KTWcgqcrfjRsirw srErmfJTJT: ii (ix. 26 ) 

— I (Bhagavan) accept any thing and everything-be it a 
leaf, a flower, a fruit or a quantity , of water-if it is given with 
sincere faith and devotion ; ^ 

f%f I ?T?!; ll (IX, 27) “De- 

dicate all your acts to me, 0, Kownteya, jmur doing, your eat- 
ing, your sacrificing, your gift, your penance and the like. 

8. Bhakti is compatible with whatever motive a devotee 
might have in view. It is equally practicable if one begins 
without any desire for mundane effects, with such a desire, or 
witli a <lesire for release. The only thing necessary is faith ; 
and if with that fath in mind one desires earthly prosperity or 
iame or learning or anything of the kind, his desires will be 
fulfilled. Ihiagayan being the source of tin entire creation, 
if propitiated with devotion Ha can fulfill all desires irrespee- 
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tive of their iiatiire. Besides, stteh desires can be fulfillod at 
all times under all circumstaiices and in all places. 

9. It is the best safe-guard against all kinds of evils and 
difiiculties besetting a man, thereby enabling him to make an 
unhaiiipered, glorious and happy career in the arena of worldly 
affairs. In the primarjr stage called SMhana Bhakti, an in- 
dividual being, though possessed of a sincere faith, has indeed 
to go through a series of struggles for existence and to go on 
with the dailj^ routine of duties in the midst of a diversity of 
environments; and, as proved by our ordinary experionc% 
there is every possibility of meeting with rebuffs, despondency, 
troubles and fear ; but the very fact of steadfast adherence to 
Bhagavan, without causing any the least affectation* of his 
mind, holds him up and enables him to prove an enviable suc- 
cess in the sphere of worldly affairs. 

10. It has the unique power of counteracting sihfai acts. 
Of such acts there are two kinds, viz-those that are sure to 
produce effects but have not yet begun to do so — technically 
called ap^rarabdha Karma; and those that have produced actual 
ettectS'Called Prarabdha Karma. Such producibili-ty and actual 
production are all guided by the doctrine of Karman. As to 
the former the Bhag. text say8~^r^n% 

isrsrrrH wrern^..! : <i 

(Xr, 14, 19,) 

*‘I)ovotion to me entirely counteracts all sins just in the same 
way as tire kiiidie<l for the purpose of cooking burns fuels to 
ashes/' As to the latW we may refer to the t'^xt — 

f war wfrwrw wmim w%w ww ^ 

(III, 7) “Even one hilunging to the lowest cast^ Chnudala 
who is always uttering the sweet names of Bhagavan is to ba 
consid 'reJ as a stiperior b^ing tor that very fact. Such utte-. 
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ranee of the names of Bhaga van is superior to penance etc., 
for it gives the effects of penance as well as something more • 
hence one always acting such, be he a Ohanclala, is superior to 
Brahmanas devoid of devotion — of whatever severe asceticism 
the latter might be. It also conteracts physical diseases due 
to sinful acts done in previous existences. 


If therefore Bhakti, as described above, is such an exce- 
llent means of realisation, there can be no doubt that this 
should be adopted by one desirous of permanent supreme hap- 
piness. But, as we have seen, some Jiviis are from beginning-- 
less time averse to their own natural function of contiguity 
to Bhagavan , and if that function is to be posited again, the 
Jiva thus committing a transgression must be made to be in- 
clined to this devotional cult at some particular point of time. 
Ihe initiation, in other words, into this particular cult of reli- 
gion must begin in order to result at last in final realisation. 
Ihe question therefore is— How can such start be effected? 
What is the origin of the Jiva’s proneness to Bhakti ? To 
answer this question we are to remember in the first place tlie 
great maxim of Hindu religion— 

^ ?Trr: ^ t| 

( quoted by Jiva Goswami in his Bhakti Sandarbha ) 
The maxim means-" As regards the truth of the means of 
religion, we cannot say it is based upon argumentation for 
reasoning is ill-founded having no finality; nor is it based 
merely upon scriptural texts, for these texts are diverse; 

neither can it bssaidto be declared by Rsis, for they do not 

agree with one another. Thus this truth is a much concealed 
s-^cret to bi adopted according as it was practised by a realiaer 
m the past”. In other words, the fact that a particular indi- 
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vkliml being takes recourse to a partieiilar metbod oi, reali- 
sation depends altogether upon his contact with people of 
saintly character, who having already acquired ,a spiritual 
insight and attained concrete realisation are moi e capable of 
infliieoc'.ng others than a legion of precepts laid down in the 
SSstras. 

But to say thus is not to state the whole trutln Otliers 
there are who assert not a less plausible theory, vis?, that the 
starting point in the sphere of practical demonstration in 
religion depends upon the grace and goodness of Bhagavan. 
Indeed the grace of the alhinerciful Being is tlie primary 
cause of the Jiva’s contiguity to Bhagavan being posited ; 
but this primary causality, it is here to be distinctly noted, 
does not and cannot operate directly with regard to those 
beings that by reason of their averseness to Bhagavan have 
plunged themselves into the illimitable ocean of the miseries 
of mundane existence. Now what is the psychological import 
of ‘grace’ or ‘kindness' ? It is nothing but a change arising 
within one’s mental principle when affected by a feeling of the 
sorrow of other phenomenal beings. But since the sorrow of 
phenomenal beings is a product of the Tamas, a constituent of 
Prakrti, and because the Highest Miiid of the Highest Being 
BhagavUu whose sole attribute is supreme bliss is absolutely 
iinaffected by Prakrti (the two being contradictories like light 
and darkness), the grace or kindness thus described cannot 
po sibly arise within the mind of Bhagavan. Consequentl,y, 
there is no hope, from this point of view, of the miseries oftliose 
beings b^ing put an end to, although the Highest Being is 
ever existent as capable of doing, undoing or doing other-wise 
any -thing and every thing at his own sweet will. If, again, 
we consider the point of view of the kindness of saintly people, 
it will appear that althougli these beings are at this stage un- 
affh'ctedb^mi lindane troublesand miseries, yet a thought oftheii; 




previous state of miseries now and then poops into their mind, that 
is to say, they occasionally remember their previous miseries just 
in the same way as one walking after a dreamy sleep remembers 
the imaginary sorrow taking place in. his dream. Hence it 
is not improbable that these saintly people feel compassion 
at the miseides of phenomenal beings. Still it must be admi- 
tted that they have not the direct) power of removing their 
miseries because the miseries are not originated by them. 
The most successful way of removing a thing is by the agency 
of one whose power has produced the thing; in other words, 
the miseries can be put an end to only by a potency of Bha- 
ga van whose potency in another shape plays an important 
part in the causation of those miseries. 

We are thus placed in a fix about the point at issue. 
The only soluation of this very knotty point in philosophy 
so skilfully arrived at by ancient Vaisiiava savants is this — 
The causlity of the grace of Bhagavan operates upon an in- 
dividual being not directly but in association with that aspect 
of the beings Bhakti which consists in a thought that “This 
or that saintly person is my only resort capable of uplifting 
me from this miserable state”. The same idea might be put 
in another way thus-— the grace and kindness of Bhagavan, 
which is always enjoyed by a released saintly being, is bes- 
towed upon a miserable individual through the medium of the 
association and kindness of that released soul. And because 
Bliakti has also been defined as the bliss potency of Bhagavan 
that eternally flows in current between Himself and His asso- 
ciates — the released souls, we might conclude by saying that 
tlie first initiation into the cult of Bhakti is due to the good- 
ness of Bhakti itself W operation of 

this grace- causality of Bhagavan through the medium of the 
goodness of saints is clearly referred to in. Bhag texts — 
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Ur?!^ STJ![ri5=^ W^S3[#i ?T^ri:^ II 

ar^fr^rT^q-^r q- ^riflr sr ffr#<TF!jT^ ’III^ i 

?r W?3[!ETi sr^rrari^^RfFT ii 

(V, 12,11-12) 

The first verse relates to Vasudeva as the Absolute Being, and 
the second one means that an inclination towards the devotion- 
al worship of this Being is etfseted only by the grace of the 
good and great, and not by anything else — penance, sacrificial 
rite, distribution of wealth, repetition of vedic mantras c r 
the like. 

The genial and kind influence of saintly people thus plays 
an important part in one’s practical demonstration in the 
sphere of the Bhakti cult. The question now is, who are these 
saints and what are their distinctive characteristics ? This 
question is a very vital one. Debauchery in religion which 
is very prevalent in all climes is mainly caused by the want of a 
judicious selection of guides. And owing to this serious defect 
most of the present followers of the very sublime religion of 
the Vaisnavas have under-gone such a degree of degeneration 
that the religion itself has now become the buttend of ridicule 
and caviling. As a set off against this very pitiable state of 
things it is meet indeed to discuss this point at full length. 

Oil this point we might refer in the first place to the 
Bhag. texts — 

’gifS 3rpiT?Ji3rtff^iT?g li 

(V, 5. 2-3,). 

The first line describes some of the characteristics of saints 
that have realised Brahman as a non-differenced Substance, 
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viz, that their mental state is one of tranquility and compo- 
sure, they are equally inclined to all beings, devoid of angei 
and similar other paasions, they are friendly to all. The last 
two lines give an account of those saints who have attained 
a realisation of the concept of Bhagavan and who therefore, 
besides the characteristics of the former class, possess the fol- 
lowing, viz, that by way of attaining a very high degree of 
realisation in the cult of devotion they stand to BhagavSn in 
one of the loving relationships already described, that all their 
love devoid of the slightest tinge of sensuality is solely direc- 
ted to Bhagavftn alone, and that they require only that amount 
of wealth which is barely necessary for carrying on the func- 
tion of devotional worship. There is no doubt that this latter 
class of saints is referred to in its bearing upon an influence 
upon a phenomenal being desirous of realisation in the cult of 
Bhakti. To e.\-plain farther, these Bhagavata saints are to be 
distinguished from others of the same general type, viz, from 
those who, reaching a stage far above the stage of release, have 
by sheer force of their devotional intensity included themsel- 
ves in the class of constant associates of Bhagavan in His bea- 
tific sports. These latter beings, thenceforth regarded as the 
eternal associates of God in his Highest-Heaven, ai’e never- 
expected to be placed again in the midst of phenomenal beings, 
and hence they are not in a position to influence a particular 
individual in the matter of religion. A being of the phenome- 
nal world can possibly come in contact with a saint who for 
the sole purpose of doing good to others is living in the 
world. 

Of the two kinds of saints referred to in the above verses, 
V. Philosophy has drawn out an .exhaustive classification. To 
enter into a detailed examination of this topic will not be al- 
lower by the limited scope of the present treatise. It will 
suffice here to state that a saint of the Bhagavata type whose 
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contact of ill fl done© is 'indispensably necessary . for 'iticrming 
a particular individual to the cult of Bhakti must possess thd 
following amongst other distinctive cluiracteristics:— (I) With 
his mind wholly engrossed with the thought of Bhagavan he 
should look upon others as of the same nature, in other words, 
in the language of Hegel, he should see One in all and all in 
One; (2) though performing all the ordinary functions in a 
world!}' life he should be devoid of attachment or averseness 
to worldly objects, in other words, he should have ideally 
realised the fact that the world is all a transitory thing crea- 
ted by the Maya Sakti and as such should not be enjoyed with 
blind attachment ; (3) his steady remembrance of the sweet 
names and graceful beatific sports of Bhagavfin should b3 
such that the various troubles of mundane existence, viz, birth 
decri}', hunger, thirst, fear and the like — all relating to the 
body and the senses — should never be inclined to do any act 
with the desire for attaining its fruits, and hence should have 
no chance of being fettered again with the ties of mundane 
existence; (5) he should be kindhearted, non*jealous, forbear- 
ing, patient, truthful, of unblemished character, impartial to 
all, with the spirit of rendering service to all, devoid of pas- 
sions, with his senses controlled, pure-minded as well as pure- 
l>odied, with no desire to take part in the various activities 
of public life, of measured speech and meal, calm and quite, 
not careless, grave in nature, not seeking self-respect but res- 
pecting all, capable of helping others in understanding the 
true meaning of religion, non-cheater, perfectly lear ned in the 
Sastras. Such indeed are the insigini a essentalia of a true 
saint of the Bhagavata type upon whom wholly depends the 
life of many a being— the life consisting in the blissful activity 
towards the bliss sports of Bhagavan. If now we contrast 
with this the type of a spiritual guide we C-ime across in the pre- 
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sent Jay, wliat do we find ? It is nothing but a class of impos- 
tors — renegades to the universal' religion, pests of the 'society, 
evils to the community, thorns of the country, undesirables to 
the world—travelling in the world under the garb of reUgion 
always displaying the flag of virtue, ever covetous, full of 
hypocrisy, forgery. and purgery, intent on doing injury, de- 
tractors from the merits of all men, having always committed 

sins liidiiig their sins under the pretext of a vow, and decevv- 
ing mostly women and illiterate folk. Oh alas! from what 

Ji.eiglit into what pit fallen !. Drink deep, or taste not the 
pyrennial spring. 

Thus we establish at length the necessity of a spiritual 
guide in the sphere of religion. Indeed those vain 
rationalistic thinkers of the west who regard the Absolute as 
compreliensible by reasoning and understanding may do away 
with this necessity ; but an inevitable consequence of this 
reliance upon human uuderstanding is to recede and receive 
a hopeless downfall after reaching some degree of height in 
the horizon of intellect, and, like Spencer and others, these 
proud philosophers will at last rest satisfied with the femi- 
nine consolation that the Absolute is Unknowable. From 
the point of view of our theory of religion, on the other hand, 
the Absolute is iin-knowable by means of argumentation as 
is diMtinetly statwd in the fcexte?j?Ti[^MTf^=5r45=^^sn'^5HRrarr 
^(Tait. 11, 4, 1, also 11, 9, 1), (Katlia 

II, 9).; and yet the Absolute is knowable by the grace of 
Bhakti alone. So the Sruti further says 

^ ’at 

ftSTRim t IV, 5, 15) which evidently 

means tlmt nothing of the universe, no bit of knowle<lge pre- 
vailing in the universe, can indepf ndently know the Absolute 
sinci the universe itself has its own reality and knowledge 
entirely based upon the reality and knovvh dge of the Absolute. 
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A rnoi'fi positiv'6 tintl stiatcmsut ws find in tHs tftxfe 

^¥?ix st ^?qnjT ?r q'&^'sr 

^iT CT^I'T f Wt.Wq[.(Kafcha. I, 2, 22) “This- the 
Highest Salf-is not to be gained by maans of reasoning howe- 
ver forcible it might be, nor by any amount of memory 
and retentive power, nor by a scholastic study of the vedas;Hi 
is to be gianed by him alone whom He favours, and to him He 
sells off own body”. The Absolute thus is knowable by nothing 
short of his own grace, which grace howavor operates through 
the medium of a spiritual guide, as is well aaid in the .scriptu- 
^ ral texts— (Tait. I, 8, 2 ), ^T=^Tiri|;gr 

(Chba. IV, 9, 3), 

( OhhA VI, 14, 2 ), ^ 

( Miiud. I, 2, 12), ^qr 

wgr ( Kath. II, 9 ), ^ ^ grssiT 1 

^r^?rifr»jr. jtuciht; h ( Svet. vi, 23 ), 

«^n=5rJJ: i ^rPTrr ^rr^fr- 

I, 24) “A spiritual guide is the previous sym- 
ptom; true knowledge gained from the spiritual guide makes 
^ one attain the highesfc good; one having got a spiritual guide 
knows the Highest Self; hence, for the knowledge of that 
( Brahman ) he (the individual soul ) should approach a spiri- 
tual guide ; this inentality ( towards Brahman ) is not to be 
gained by reasoning, but, when unfolded by another (eviden- 
tly meaning a spiritual guide), it is best suited to yield the 
highest knowledge ; these instructions given about the Higli- 
souled One are realised by him alone wdio has devotion alike 
to the Self-luminous Divinity and to the spiritual guide; a 
Brahmin can attain Sajuyya Mukti only by way of meditat- 
ing upon my undecaying attributes in Uie way indicated by 
a spiritual guide/' 
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.. Siich being ihe high position of a spiriliual guide, llie fact 
cannot be gainsaid that such' a being should be looked upon as ■ 
a divinity and honoured and worshipped with the best of 
ones abilitjMind attention. To honour him is no doubt to 0 !)^ 
him and act according to his instructions. But the question 
is, ‘Ts this duty of obeying him to be understood as a catego- 
rical imperative in the Kantian sense, or as subject to certain 
limitations**? Some are of opinion-the poet Kalidasa included- 
tliat the commandments of a guide should be obeyed without 
any ' argumentation whatsoever 

Kalidasa*s Raghuvamsa ). But the view of V. Philosophy on, 
this point seems to be a little different. If the above-men- 
tioned characteristics are all present in a guide, the truth of 
the former view is of course undisputed ; and in such cases 
eyen the slightest hesitation in obeying would amount to a 
serious transgression, the simple reason being that such a 
guide can never do a wrong. If, on the other liand, a 
guide be not of this ideal type, but almost tantamount to one 
of the modern type, there are great doubts as to the pi*opriety‘ 
of such a categorical imperative. The scriptural text dis- 
vinctly lays down that ‘a spiritual guide who is full of vanity 
and self =-:^conc-iit, is a pedagogue, with no real knowledge of 
the duties iu the path of religion, who himself by his acts and 
conduct has deviated from the path of rectitude and thereby 
proved quit 3 unfit for this most responsible position-sueli a so 
called guide must be avoided altogether* (ct. 

^FTnlr^RjrsrRcTi i ii) The 

best solution of this important point at issue can be thus 

stated in the language of the late lamented illustrious saint 
Narottama Tliftkura — 

Sadhu Sastra guru vakya hrdaye kariyfi aikya 
Satata bhasiva prema-majhe. 

(Prema blakti eln\ndrika, 12). 
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T1i3 words of a spiritual guide are to be accepted only w.Jieii 
they are in agreement with the utterances of saints, the state- 
meiits in the scriptural texts and the dictates of one’s own coii^ 
scienc?. This noble aphorism, though crisp and eoiieise, 
contains in a nutshell, as it were, the whole body of truths of 
tills nature laid down in the various theoloirical treatises of 
the east and west, and as such should serve as a motto to all 
seekers after truth. 


CHAPTER IV, 

Two stages of Bhakti-(a) Injiinctory, (b) RUgHiinga or 
the flowing current of devotion. 

The cult of Bhakti thus established in various ways 
admits of two main stages, viz, (1) the primary or lower stage 
called VaidhI or Iiijunctory Bhakti, (2) the higher stage called 
Ragaimgil or the flowing current of devotion. 

Iiij unctoiy Bhakti : — 

It is that which is practised under the sole guidance 
of the injunctions laid down in the scriptural texts. Passionate 
attachment to God-that spontaneous flow of devotion which 
evolves from the heart in an easy voluntary way-cannot 
indeed be gained at the very outset of religious speculation. 
Yet the mind which is acted upon by two opposite forces-tha 
force of faith in the Absolute Being which draws the mind 
towards the Absolute, and the force of the Maya Sakti whicii 
draws it away from the same Absolute-does practise the devo- 
tional functions in strict accordance with the tenets of the 
Sastras even though the latter might not be wholly relishing 
to the mind for the time being. A pill of quinine must be 
taken for scaring away malaria however bitter and unpalata- 
ble it might be. These injunctions again are of two kinds. 
Some have the force of causing the being’s inclination to- 
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wards the devotional cult; others relate primarily to formal 
rites of worship, fastings, panances and the like-all which 
have the power of steadying the inclination and accumula- 
ting thoughts towards the devotion. 

^Ihe principal elements in this Injunctory Bhakti are 
(1) Sarauapatti, (2) Worshipping and honouring one’s spiritual 
guide and other saints, (3) gravana (4) Kirtana, (5) Smarana 
(6) Padasevam, (I) Arehana, (8)Vandana (0)Dasya (10) Sakh- 
ya. and ( 11 ) Atmanivedana. ( 1 ) Saranapatti ;-This consists in 

the mind’s resorting to Bhagavan as the only stay in life 
with the thought that there is no other alternative. This 
tl>ought again arises in two ways, vi.,_hy way of an 
ongmal conviction tliat there is nothing to afford permanent 
happiness, or by way of forsaking .something already adopted 
umvisely as the source of happiness (e. g. the act of taking to 
as the highest source of pleasure by way of avoidino- 
all sacraments in the Vedas on the authority of the Gita text 

TO grsr I wt mi 

ITT II. XVIII, 66-:‘=Forsaking all sacraments 

resort to Me alone; I shall save you from all sorts of trans- 
gression j do not grieve,”) 

This resignatory fnnction of the mind giving rise to a 

complex concept has been thus analysed into six constituent 
Hleas, vm- ( 1 ) ^2) , 

Of these the fourth is the primary idea and 

secondary following necessarily from the fourth. Etymoloai- 
cally It means the same as garauagati. If the conviction is once 
sett ed upon the mind that Bhagavan is the only etay-the 
mai support of all beings, the individual will think only of 

such things as are congenial to the concept of Bhagavan will 
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tMnk of its own natural functions contributing to the supre- 
me pleasure of Bhagavan ( ), and will 
thus be averse to all things contradictory to the concept 
(SfricT^^^ There will also arise the belief that and 

the final support Bhagavan is sure to save him at all times under 
all circumstances; hence all fear, all hesitation, all uneasiness in 
the performance of ordinary functions in life will be removed al- 
together As a result thereof the thought 

will arise that to whatever acts the mind might be directed, 
the inclination is caused by the allsurpassing impetus given 
by the potency of Bhagav&n residing as the Immanent Regu- 
lator in the heart of all beings ( or resignation of 

the self). Finally, as an inkling of a hankering after the 
grace of Bhagavan, the thought will arise in the shape of 
underrating one’s own self as a being to be much pitied be- 
cause of the grace of God not forthcoming ( ^ft| 3 n[qj ). ( 2 ) 

The Saranapatti function of the mind is indeed highly efficaci- 
ous inasmuch as it lies at the root of all religion. But the 
tree of realisation can not grow and develop unless the root 
is deepseated and firmly footed. For this purpose the next 
step required is to serve with earnest devotion the spiidtiial 
guide and all other saints and expounders of the truths of 
religion. These are the beings that have attained actual 
realisation of truths, and hence their contact and influence 
helps a great deal in the matter of steadying and safeguard- 
ing the preliminary faith in the Absolute. (3). By Sravaiia 
is meant the hearing of the sweet names, suparsensuous beauty 
and beatific sports of Bhagavto Krsna, as described in the 
scriptural texts. The significance of this lies in the fact that 
it detnands upon more time and attention in religious specp- 
iation than the set formulae and lip prayers require us to do. 

(4) Tlie above things when chaunted loudly in sweet 
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quorum goes by the name of Kir tana. This function ■ is more 
powerful than the above in effecting successfully the devotion- 
al bent of the mind. The Bhag. texts mention a good num- 
ber of instances in which even realisers in the JnS-na and 
other margas took to this method for the purpose of attaining 
Bhakti. Moreover, in the Kali age when owing to the influ- 
ence of the involution of time men's span of life is shorten- 
ed, intellect vitiated and minds full of evil thonghts ^the 
whole atmosphere is surcharged with forgery and purgery, 
it is not possible to concentrate oneself to the practices of 
penances and the like (XII, 3, 44. ); and those very dharmas 
are replaced by this more effective method ; cf.— 

ii (Bimg. xii, 3, 44 ). 

Besides, the practice of this method is not subject to any res- 
trictions of time, place etc. as the ceremonial rites of worship 
are. 

(5). Remembrance ; — The above two functions leave traces 
in the mental principle in the shape of ideas. These ideas, 
again, if they are to be reduced to that intensity of thought 
which results in actual sight of Bhagaviln, must be attended 
to, otherwise they will be thrown into the background to be 
deposited as subconscious states of the mind. Thus we get at 
ihe next step called Remembrance which, generally speaking, 
consi^:ts in the attention being directed towards ideas and 
percepts. This remembranes, whieii is appropriately descri- 
bed as the life of the mind, is the most essential factor in-as- 
mucli as by this process the mind being withdrawn from 
the sphere of not==self is wholly engaged in thinking of the 
things present within its own sphere ; and consequently, 
the more such processes are carried on the greater possibility 
there is of the final result the sight of God-being attained. 
Remembrance, again, has been classified in Y, Philosophy into 
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five kiuds or rather five stages, 

f5QfSr?r and . The first consists in the attentioa 

of the mental principle being directed to some percept or 
idea in a vague and indefinite way.- In' its present bearing 
upon the Bhakti cult, it means ‘'to think of Narayaua as the 
Absolute Lord in any way however vague and indefinite it 
might be”. At this stage the thinking process is a moment- 
ary one, and does not swallow up the whole concept of the 
Absolute. The second consist in directing the mind to Bhaga- 
van by way of withdrawing it from all phenomenal objects, 
and consequently the thinking function here lasts for mure 
time than in the first stage. The third means ‘to think of 
tlie Absolute BhagavSn with special reference to His supreme 
beauty and the like’; in this case, the nature of the percepts 
is such that it cannot but occupy the mind for a considerabie 
}.)eriocl of time, and consequently the thought piocess lasts 
long. The fourth means steady remembrance in an uninter- 
rupted flow like a stream of nectar or a fiow of oil^ The last 

1, It is to be noted here that Ramanuja makes no distinction 
between the two stages of Dhyana and Dhrnbasmrti, as 
appears from his statemeiit—isayj^ 

f (Dnrgaeharaua Samkhya- 

■ 

Vedanta Tirtha^s Edition of Sri Blms-^ya p. 24). At any 
rate, however, according to all, the distinctive character of 
Dhrnba-Smrta remains the same, vix— that the flow of re- 
membrance must be nninterrupted life a flow of oil; and 
this is also the view of Patanjali who defines Dhyana as 
rTsT grcq^ ^ iJRcrt ^JTfSnC^ in which the expression— 

^r«T^r means that the concentration is so 

very intensive that there is not tha least intervention of any 
other thought. It is farther to be noted that such intensity 
of thought as characterises Dhyana or Dhrubasmrti is almost 
tantamount to actmd sight, as is well said by Ramanuja in 
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stage called Satnadhi consists ia the exclusive appearance of 
the object of thought in the mental principle. Owing to the 
very great intensity of thought, the mind is wholly engrossed 
in the thought of Bhagayan and cannot be distracted even by 
means of very vivid i^rcepts of other kinds. This Samadhi, 
however, is to be carefrliy distinguished from the Asampraj- 
nilta Brahman-Samadhi, in-as-much as, in the -latter the self 
is completely merged in Brahman having lost its own indivi- 
duality, where-as in the former the self retaining its own 
individuality is alone present before Bhagavan there being no 
intervention of any kind whabso-ever. 

(0), (7)(8,. The next three element consists of cer- 
tain technical rites of worship; and, tinee on the basis of the 
STuti text qrri»r3??T ^Chha. Ill 

12, 6) the word qrgr here is to be understood in the sense of 
three quarters, i.e. all the immortal regions of super =sensuoua' 
heaven other than the phenomenal world, the element of 
’Tff^err also includes all such rites as ‘residence in sacred 
places’ and ‘bath in holy water.’ These latter acts, as has 
already^ been explained, are necessary in as-much as 
they afibrd opportunities for association with beings of sain- 
tly character and with true realisers of the truths of religion. 
The element of or worship proper is intended prlnci^ 
pally for men of affluence and high position. Non-perfor- 
mance of such acts on the part of the wealthy means only the 

abuse of wealth and resources, and performance by proxy is 

nothing but a mockery in religion. If the significance of 
such rites of worship towards Bhagavan is rightly understood, 
necessity of doing those rites of wor- 
the 

This poim ha.s already 

referred* to; 
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ship towards Bhagavan is rightly understood, it does away 
with the necessity of doing those rites of worship to smaller 
deities which are laid down in the Karmakanda of there- 

das.' : : 

9/ By which comes next in order is meant servi- 
tude. This follows necessarily from the very nature of the 
rektioo between Bhagavao and Jiva. Indeed the concept of 
is so very imporiant in the Bhakti cult that it lies as 
an underlying principle in all other forms of devotional prac- 
tice based upon the various personal relationships^ and is such 
that it alone is capable of uplifting one in religious status, 
as is well said in the bhag. text — 

I srr ii. 

From the very nature of such thought it follows again that 
a growing intensity of this sense of servitude goes pari passu 
with greater and greater hankering after realisation. This 
important concept of servitude, which is principally under- 
stood with reference to Bhagavau Krsiia, implies for that very 
reason a sense of inferiority and servitude to all beings in an 
equal and impartial degree, and as such it transcends the 
two important characteristics of equality ’ and universal 
brotherhood which are the inevitable consequences of devot-^ 
ion to Bhsgavan as ParamatmE. 

10. The next higher stage is Its superiority over 

has already been indicated in detail. 

11. By constant meditation in the lines indicated above 

1. From many bhag:. texts, e. g., 



it appears that the idea of servi- 
tude underlies even the devotional love of tne Gopis who 
occupy the highest placo in tlm heirarchy of loro demonstra- 
tions towards Krsua. 
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tlie devotee realises the fact that he is solely intended for no- 
thing hut devotional worship and servitude to Bhagavan. In 
other words, he arrives at a stage in which he is capable of 
complete resignation to God. Such complete resignation is 
called Atmanivedaiia. It is the stage in which the devotee 
thinks that whatever functions his seif, his mind, his senses 
his body have to perform are all intended for the sake of 
Bhagavan, 

The various eonstituent elements of injiinctory Bhakti des- 
cribed above are to be regarded not as independent factors but 
related to one another in-as-much as each of them contributes 
its mite to the same eternallj?' flowing current of Bhakti, 
This close relationship is not at all affected by the fact that 
all these elements together are not practised by all. Our 
own experience shows that some practise this or that element 
while others are attached to all combined. Such difierence 
in practice is caused by the difierence in mentality between 
difierent individual beings : 

As the very name indicates, the practice of Injimctory 
Bhakti is solely guided by injunctions laid down in the scri- 
ptures. As such, Bhakti at this stage is a con litional one, 
lin I the fear of transgression lying at the root gives the re- 
quired impetus. But when there is fear entertained the prac- 
tice of devotion, however voluminous and intensive it might 
be, cannot be regained as an easy flow coming out spontaneo- 
usly from the mind ; wlmreas the fact is that but for such an 
easy flow of current of devotion the summumbonum cannot 
be attained. Hence we are led to a consideration of the 
higher stage of Bhakti called Ragtouga. 


Eilganuga or the Flowing Current of Devotion: — 

By RaganugS. Bhakti is meant that devotion which follows 
the lines of the Eagatraika bhakti et<amally displayed in the 
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snper^^ensiioiis lieaveii by tlis- Divinities of the bliss attributes"' 
towards Bhagavaii Himself. For 'the meaning of .Eagamigii 
Bhakti therefore it is iiaceswy to explain the meaning' of 
Ragataiika. Now wliat is Raga ? Broadly speaking, by Riga 
IB meant the natural flow of desire for,, or spontaneous .iuclina- 
tion towards, the enjoyrn^^^ subject of the con- 

tact of its own. not-salf or object. To illustrate, the senses of 
sight etc. are naturally directed towards beauty and the like. 
From the very constitution it follows as a matter of necessity 
that the sense of sight always comes in contact with a form 
or beauty, the sense of hearing with a sound, the tactual 
senoe with a skin, the sense of smell with a small, the 
sense of taste with a rasa ; it is never found that the sense of 
sight comes in contact with smell, the sense of liearing with 
a sound, or the like. Whether the self wills or not, the five 
different sense organs cannot but come in contact with the 
five objects respectively. If the organism is in a normal state, 
such contact between a sense and its own object is sure to take 
place irrespectively of any influence or impetus (the main 
regulating force of the soul being of course alwaj^s implied). 
Similarly, the various Divinities of the bliss attributes of 
BhagavUn, whose body, senses, mind etc. are all made up of 
pure bliss, cannot but be attracted towards Bhagavan, cannot 
but contribute to the eternal ecstatic sports of Bhaga van. With- 
in these Divinities the only desire that can naturally take 
place is for contributing to the devotional joy towards Bhaga- 
vSn. For this spontaneous flow of devotion, the only condi- 
tion is that they are the presiding deities of the bliss attri- 
butes of Bhagavan, and no other condition is present. 

It thus appears that infinite bliss or Rasa is enjoyed by 
Bhagavan and made to be enjoyed by the Divinities through the 
instrumentality of the latter. This enjoyment, though 
the same in the wide sense in so far as it is enjoyment of sup- 
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reme pleasure, takes place in different ways owing to the 
difference in the bliss potencies of Bliagavan. In other words 
one and the same Infinite Rasa, which necessarily consists of 
a harmonious combination of different kinds of rasa, 
being reflected in the hearts of the different Diyinites, 
appears differently owing to the difierence 
in the mentality of those Divinities. By way of 
analogy we may refer to the concept of sensuous rasa as ex- 
plained in the Hindu Medical Science. Thus we find in the 
Oharaka Samhita— ST^T^- 


^?WTfrT: 

I ( Hannatha Vifara- 


da*s edition, p. 378). The origin of sensuous rasa is rainwater. 
But rainwater in this original state is something having no 


taste, whereas the sixfold rasas-Madhura, Amla Lavana, 
Katu, Tikta and Kasaya are attributes that can be made 
known and distinguished onlj’' through the instrumentality of 
the sense of taste. It must be admitted therefore 
that in the original substance rainwater all the 
sixfold rasas inhere in a nomnanifest, subtle and indistingui- 
shable state. When that rainwater fallen from the sky mixes 
with the different movable and immovable substances on the 
surface of the earth, it appears differently through the medium 
of the difierent terrestrial objects, and these different mani|es- 
tations of one and the same substance rainwater have been 
classified into the six rasas mentioned above — -viz—as sweet 
in substances like milk etc, as sour in Amalaki, as salty in 
some of the vegetables, as pungent in pipper, as bitter in Go- 
laficha and as astringent in HaritakL Thus the difference in 
the six-fold rasas is caused by the different substances imbib- 
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iBg one and the same originai source. Similarly, Bhagavan 
is the Highest Substance consistmg.;:Of - infi^ supersensuous 
Rasa. Though this infinite Rasa is the eternal fountain-head 
of an infinite number of varieties of supreme pleasure, yet 
in it the varieties exist in a subtle nonmanifest and indistin- 
guishable state ; and, when displayed by the various Divinities 
of His bliss potencies, the same Infinite Rasa, though one and 
the same in this original state, appears differently through 
the medium of the hearts of those Divinities. These diversi- 
ties of Rasa have been classified by Vaisnava Philosophy into 
the fourfold supersensuous emotional feelings styled here Das- 
ya, Sakhya, VStsalya, and Madhura ur Kanta. Accordingly, 
the different ways in which those Divinities perform their 
respective natural functions of devotion are these four. Be- 
sides these four, there is another called &nta Bhakti which 
is to be distinguished from the four in-as-much as this is di- 
rected towards Bhagavjln as Paramatma while the four to, 
Bhagiiyan as such. Thus we get five stages. Of these, the 
four methods of Bhakti which are nothing but four grada- 
tions in the heirarchy of the manifestations of devotional 
love towards Bhagav^n Krsna have already been described 
as those in which four kinds of personal relationship are 
^ brought about. 

Besides what we have already said on this point, we 
might indicate briefly their distinctive characteristics and 
differentia. From the Bhtlg. text 

(XI, 19, 36) we know that the word lOT means ‘unchangeable 
attachment to Bhagavan* which arises when the mind attains 
to a state of composure as referred to in the Gita text 

This, therefore, is the only main characteristic 
^ of Santa Bhakti. The weak point here, however, is that the 

devotion is not based upon an idea of a personal relationship. 
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These devotees, though following the cult of Bhakti, are 
desirous of Release as self-realisation and conceive of Bhagavan 
as the Absolute and Immanent Regulator consisting of Bliss 
and Knowledge and hence such mode of devotion is also sty- 

M Jnanamism bhakti. The function of devotion' is bash'd 
for the first time upon a personal relationship in the stage 
Danya bhakti. Here on account of the personal relationship 
the volume of devotional practice or servitude to Bhagavan 
is greater than in the above, and consequently this Dasya 
bhakti has got one more feature, vi^s, servitude based upon a. 
relationship ( between a master and his servant) in addition 
to the characteristic of Santa bhakti. Similarly, the differen- 
tia of the next higher stage Sakhya is the concept of a friend- 
ly relationship between Bhagavan and the devotee, that of 
Vfitsalya is the concept of an affectionate relationship follow- 
ed by a desire to chide and rebuke so as to nurture the child- 
like Krsna, that of Madhura is the absolute want of hesita- 
tion and conventionality which is eo-extensive with complete 
suppresson of loi'dship by graceful charm. The last is the 

highest sta^e as already explained, and reaches the climax: 
in the ideal devotion of Radha. Briefly speaking, therefore, 

the characteristic of Santa Bhakti is one, of Dasya two, Sakh- 
ya three, Vilisalya four, Madhura five; and this gradation in 

the number of attributes Is similar to that in the case of lho > 
attributes of Jie five elements akcisa and others. 

Notwithstanding the delicate points of difference between 
fhe five stages, there is one thing common to them, viz, that 
f hedsvotion in all the cases follows as a natural ea^y flow 
irrespactiveJy of any impetus given by scriptural texts. Such 
intensity of feeling is called Raga, and the method of devo- 
tion proceeding therefx’om is RfigatinikA. Thus we arrive at 
the proper definition of these technical terms — ^ 

qTiiTi%i:cfr I m htw ■ 

II ( bhaktirasamitasindhu, Purva II, 13 1) Raga is excc- 
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Bsive concentration naturally directed towards the desired i; 
Being Bhaga van, and the process of devotion based upon this | 
is called Ragatinika. This Ragatmika bhakti characterises ' 
only the constant associates of Bhagavan in His beatific sports. 
Exactly this stage cannot be reached bj?' human beings; yet 
for the latter to attain the summum bonum called Prema it is 
necessary for the mind to be reduced to such a state in which 
a similar flow of devotion based upon these personal relation- 
ships arises. Such a state of the mind is indeed possible by 
means of constant practices foiyyears and years together. Hence 
the Sadhana bhakti at this stca^e is called Ratrtoinni. 

^ ^ .O -O' 

> The superiority of this Raganuga bhakti over tlie Irijuuc- 

tory one lies in the fact that^wMle in the Injunctory bimkti 
devotional practice proceeds from a fear of the transgression 
that would be consequent upon non-compliance with the in- 
junctions of the scriptures, in the Raganuga it is irrespective 
of such injuucuons and follows as a natural spontaneous 
flow, ' 

This irrespectiveness of scriptural injunctions, again, 
do3S not detract from the merit of Raganuga bhakti as the 
highest Dharma, as a follower of the Mimansa system attem- 
pts to establish, Thus from Jaimini's sutia — 

it appears that Bharma is that which is enjoined 
by scriptural injunctions and that religious merit follows 
from a compliance with these injunctions. There is iinleed 

truth in this statement, the more because it is corroborated 
by the Bhag, text — 

wif w I’ff sr ii 

which ineiins that since the scriptural texts-^ruti and Suiiti- 
are the commandments of Bhagavan, one not following them 
is a violfitor of Bhagavan’s commandments and as such cannot 
be regarded a dowotee of God', There is thus an apparent 
anomaly here, and a reconciliation can be brought about in the 
following way : — Though B'lakti is the highest Dhaiuna, 't is 


differentiated: from other kinds of Dharma in, many respects 
one of which is that devotional spirlt-the main feature in the 
Bhakti Cult— is not always necessarily guided by a detailed 
and accurate knowledge of scriptural injunctions as the other 
dharmas are; the main guiding force in this" case is the in« 
trinsie potenc}?' and magnetic influence of the sweet names 
and auspicious qiialites of Bhagavan. Experience shows 
that the attainment of the highest bonum in this cult may 
be practicable in some cases even irrespectn^ely of an accurate 
knowledge of scriptural texts. Indeed the injmictory force 
of scriptural texts is not to be ignored; but it is to be distinct- 
ly noted that such force is urgently necessary in those cases 
only when the mind is for many reasons not in a state of 
calmness and composure so as to be fit for excessive devotion- 
al spirit but is very much suscetible to various distractions 
caused by worldly affairs. And in these cases the scriptural 
injunctions are to be strictly obeyed and considered as the 
best instrumentality for effecting that state of the mind in 
which a fervent devotion, an insatiable hankering after rea- 
lisation, a natural uninterrupted flow of devotion will arise 
for the ultimate highest good of the individual being. The 
sole object of a strict compliance with the scriptural injinic- 
tions in the primary stage of Bhakti is thus to prepare the 
mind for that higher stage of devotion which is called Eaga- 
nuga. If, tlierefore, such an enviable state of the mind is 

once reached-if, in other words, the object of the scriptural 
injunctioiKS is fulfilled— , there is no longer fett any more 

U’^cessity for a strict compliance with these very injunctions. 
Thus at this higher stage of Bhakti, if the injunctions are 

violated at all, such violation is nob to ba considered 
as a wilful ona but takes place rather spontaneously ; the mind 

at this stage is so deeply concentrated towards the whole con- 
cept of Bhagavto, the Jiva has come up to such a high degree 
of buoyancy in devotional spirits, thit no other coasclousness- 
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there can be no fear of the transgression due to an unconsci- 
ous violation of the rules of scriptures. Wilful' violation is 
always a sin, but not so an unconscious one. Moreover, the 
excessive devotional fervency whicli characterises the Ragat- 
mika Bhakti is so very important in the cult of Bhakti, that 
even if one iniitatingly follows this line of devotion from an 
insincere or sinister motive like the demoness Putana, ha is 
amply rewarded by the grace of Bhagavan (cf. 

sfrsrT’i 

5n[r%JT^ I 5^: ?rG?]tirq- tr^iurfiFr i 

<ri: ^ ?I«rr ll, Bhag.) . The only thing to 

be carefully noted here is that the fervent devotion must al- 
ways be a consisfent and sincere one, and never a sham mock- 
ery, Instances are not rare in the world’s history of reli- 
gion, in which a gross abuse of the salutory principles of reli- 
gion, a lamentable tyranny of religion, so to say, works 
greatest evils both to the individual and to the society. 
Take the case of the present state of many a 
follower of the Bengal Vaisaavism. What a serious 
havoc and mischief is being done to the good name and high 
prestige of the noble religion of the Vaisiiavas by many a so 
called saint and sham renouncer of the world! To think of 
the height of their folly and gross degeneration simply shud- 
ders one to the bristle. In the name of R^giinugii Bhakti 
these heretics of the first order are committing all sorts of 
hypocris^^ forgery, debauchery, leudness and what not. 
Such a pitiable state of things, such a regrettable tyranny of 
Vaisnavism is, I am afraid, mainly due to the blind and erro- 
nious exposition of many a so called insincere irresponsible ex- 
pounders and gurus that came to rise in consequence of a sad 
misconception of the lofty teachings of Lord Gourfinga aijd 
His adhf*rents and followers. The sooner this ghostly shadow 
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of Qancliya Vaisimvism is made to disappear, the better for the 
country, for the, world, for the prestige of Religion, for seekers , 
after truth in the sphere of the Bhakti cult. Thus it appears 
i hat the injunctory force of scriptural texts applies with all strin- 
gency to those cases preeminently in which there is a mischie- 
vous show of Raganuga Bhakti and nothing in reality and 
earnest sincerity. The texts cited above, therefore, do not sig- 
nify that scriptural injunctions are to be ignored or violated. 

On the other hand these injunctions are strictly binding upon 
those who are far away from the stage of Raganuga; even 
those who have reached this stage are required to abide By 
the injunctions not so much for themselves as for putting a > 
check upon other people who might have done otherwise and 
so been led astray owing to sheer ignorance and gross folly. 

What is stated above, viz, that an excessive fervency and 
buoyancy in devotional spirit, even though displayed from an 
insincere and sinister motive, is amply rewarded by the grace 
of Bhagavan, requires a little explanation. The explanation 
can be made clear by means of an example in which this very 
fact was illustrated, viz— the life of Sisupala. All his acts 
were direchad in vindictiveness towards Krsna. Necessarily, 
throughout his whole life the only thought at all moments in 
his mind was the thought of Bhagavan; but such deep concen- ^ 
tratlon was concealed by an outer covering in the shape of a 
motive of vindictiveness. Irrespectively of this outer cover- 
ing, Bhagavto was moved towards him simply on account of 
the inner spirit of devotion. The effect of the * within* can 
not but take place notwithstanding the ‘without*, just in 
the same way as a pill of quinine enclosed in a sugar coating 
cannot but cure malaria. Consequently, Bhagavan whom 
no amount of vindictiveness and ill-feeling, the effect of Tamas, 
can ever affect, and who is always conquered by the depth of 
meditation, favoured him with the desirable permanent good 
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in the simps of Sayiijya Mukti. It is here to be iioted also, that 
because, of the outercovering of vindictiveness which occupies 
the lowest place in ths heirarchy of springs of action, Sisupala 
c,:)uld not .attain the highest bonum ' Prema — a good that is 
attained by nothing short of the same buoyancy i.n devotioiml 
spirits manifested in a congenial and sympathetic way. 

This flowing current of meditation and excessive concen- 
tration has been given such a high place in Vaisnava phiioso- 
phy that this, even tliough manifested in an apathetic and 
vindictive way, is superior to Injunctory Bhakti directed 
sympathetically. 

From the above theory it appears thattlie injunctory for- 
ce of scriptural texts, though not discarded, is not regarded 
as compulsory and stringent in the case ot Raganuga as in the 
case of Injunctory Bhakti. Hence also it might be doubted 
by some that one having reached the etage of Raganuga may 
be liable to commit wrongs and transgressions, and thereby 
his hope of attaining summumbonum might be deferred. 
This doubt can be removed by saying that since a devotee of 
such a high order is not inclined even towards the permanents 
good like self-realisation (Muktl), how can his mind have the 
slightest bend towards gross acts or wrongs? If at any rate 
such a devotee does commit a alight trangression at any time, 
this will be entirely counteraeted forthwith by the depth of 
his meditation towards Bhagavan; the Immanent Regulator 
residing in his heart will be ever ready to counteract the effect 
of such a slight transgression. The idea here is similar to 
that stated in the Gita text — Ml* 

As indicated above, one of the distinctive features of Ra- 
gatmika Bhakti is that tlie practice of devotion is based npoji 
various personal rLdationships brought about between Bhaga- 
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van and His constant associates. In the highest stage o such 
devotion i.e. the devotion of Radha and her associate Gopis. 
various demonstrations of conjugal love are necessarily given 
a free play to. The theory of Vaisnava Religion, specially 
on this vital point, is. I am afraid, severely criticised and 
fiticmatised as an obscenity by many both here and abroad. 
While acknowlecling that such sharp criticism nay naturally 
oriidnate ina human mind, so full of obscenities and gross 

seirsualities as it is. it must be admitted at the same time that 
this deplorable confusion of the supersensuous with the sensu- 
ous is simply based upon a miserable ignorance of the true 
theory of Vaisnava Religion. As a caution against such miser- 
able misconception let us try to explain the point as follows - 
In the first place, it is quite a patent fact that a passion for 
God can never be the same as a sensual passion. Both indeed 
are desires, but, while the former is a desire entirely for efiec- 
timr Bhagavan’s supreme pleasure, the latter is a desire for 
oner’s own pleasure. In the various demonstrations of 
sensual conjugal love which we find generally in the case of a 
liuraan couple, there cannot be the slight tinge of doubt that 
the pleasure derived therefrom is really desired and enjoyed 
by the consort in question- Let us now look to the Bhag. text 

on this point-?r% ^ 

^ Ikorongh explanation of this verse is 

useless for our present purpose. It is however quite apparent 


from the line that the Gopis in the midst o 
ecstatic sports indeed allowed Krsna to make all sorts 
of demonstration of conjugal love;' but the point to 
be carefully noted is that they had not the slightest 
desire for their own pleasure while such demonstration 


was going on. May I now ask with all deference, can any 

mortal woman be ever cone i'ved who will not entertain any 
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the least desire for such sensual pleasure and who will not 
actually enjoy a pleasure of this kind however slight it 
might be? This at once conclusively proves tliat the love or 
passion maiiifttsed by the Gopis can never cmne under the 
category of sensual love. If, again, in the face of this conclu- 
sion it be redargued— Why is it that Bhaga van takes to such 
sports ? Could His Krsuatna be affected had the Gopis not dis- 
played such demonstrations of conjugal love?’’ The only 
answer is what we get from the Ved. sutra 

Since the concept o'^ the Absolute Being contres round 
Infinite Bliss, whatever He does is nothing but a sport; and 
if the meaning of sports is to be really understood it must be 
indicated that in them infinite pleasure of the highest intensi- 
t}?* and similar in form to what is found amongst phenonie- 
nal beings is eternally displayed and flows in an eternal cur 
rent from the very nature of Bhaga van. And because th^ 
pleasure derived from sensual conjugal love is universall} 
admitted as the highest intensity of worldly pleasures it is 
natural that the Absolute should display His sports in the 
midst of supersensuous pleasure of a similar kind, and it is 
this which is referred to in the Vedanta sutra quoted above. 
Besides, the Gopis are nothing but the Divinities of the bliss 
potencies of Bhaga van ; hence whatever they do in the demon- 
stration of conjugal love must also be understood as coming 
out as an easy natural flow from the very constitution of 
Bhagavan. Mereover, there are lots of texts to show that 
man}^ a saint and ascetic whom no amoant of worldly pL^a- 
siire cm affect in the least, (e. g. Uddhava) desire such plea- 
sure of conjugal love as is demonstrated by the Gopis jthis also 
|)roveB that there is not the slightest tings of sensuality in the 
pleasure of the Goj is. We are thus convinced of the fact 
that the practice of devotion based upon the rektionship of 
conjugal love as dsmonstrat3d by Ridha and her associate 
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Ciopis is never to be confused with the demonstration of gross 
sensuality by a mortal pair. A farther question on this 
point would meet with the only answer that “in language 
there is no difference between sensuality and supersensuous 
pleasure in idea or in reality, and that spiritualism or reli- 
gion is a mere absurdity.” 

CHAPTER V/ 

SIJMMUMBONUM^DIFFERENT 
THEORIES ABOUT IT. 

As indicated at the very outset, the last topic for discuss- 
ion in the present treatise is the summumbonum or the ulti- 
mate end or aim of philosophy as well as of religion. It was 
further stated in the preceding pages that according to V. 
philosophy the summumbonum is Prema or strictly speaking 
Frema bhakii.^ This Prema bhakti, as already indicated and 
as will be made clear by and by, constitutes the natural func- 
tion of the self concealed from beginningless time under the 
influence of the Maj^'a ^akti. It is an ideal which is always an 
■established thing and never to be produced ; in other words, 
it was lying implicit so long as the Maya ^akti was operating 
upon the self and is made exj^licit by nothing else than the 
two stages of Bhakti. By way of a comparison of the different 
theories of summumbonum advocated by philosophers, Indian 
as well as European, it will be observed how the concept of 
this summumbonum is fuller and richer than the rest, and, 
if I am allowed to say so, is the loftiest of all. It will also 
be bhown how this conceft reconciles within i' self all the 
various cjucept of summumbonum, and for that very 
reason is and ouglit to be regarded as a concept par excellence. 

L It is to bo noted here that all expounders of theVed. philoso- 
phy including Ramaiuxja and Madhwacliaryya, accept niukti 
as the highest nim of life; it is in Bengal Vaisnavism alone that 


Indeed the topic of the ultimate aim ^ of life has been dis- 
cussed at length by philosopliersovery where; and from a care- 
ful review of the, principal doctrines upon the point it appears 
that these philosophers have„,piit forward three distinct things 
:as the. summumbonum, viz, (1) exthictioa' of miseries, (2) 
attainment of pleasure, and (3) self-realisation. If we are true 
to thC' happy spirit, of reconciliation which constitutes the 
distinctive mark of V, philosophic thought, we must admit that 
each of these three things no doubt partakes of the nature of 
*good’ and as such may be regarded as the summumbonum 
from the stand point taken by a particular class of thinkers; 
but all the views being minutely examined, it will appear 
that the first two cannot really be regarded as the highest 
good. The highest good must consist in something positive, 
and hence mere extinction of miseries which is a negative 
thing and so quite inexplicable and indescribable like a cypher 
can not be regarded as the highest good. Nor can the highest 
good consist in pleasure for its own sake; for it is a patent 
fact that pleasure is best obtained when least sought about. 
The more directly and eagerly we seek pleasure, the less plea- 
sure do we obtain. The more we are unmindful of it, the more 
do we get it. Thus whatever the character of the pleasure 
might be — sensuous or supersensuous, the doctrine of pleasure 
as the highest good is open to “ the paradox that the impulse 
towards pleasure if too predominant defeats its own aim"' 
(Dr. Sidgwick) The highest good thereof must consist in self- 

Preina is recognised as the sumYnumbonum—the fifth obje- 
ct of iniman pursuit. This no doubt is the distinctive featu- 
re of Bengal Vaisnavisxn. Nor is it to be questioned that the 
concept of Prema has no scriptural basis^ for its broad fea- 
ture, viz, the resignation of ev’cry act to the Highest Self, 
can be tracted to the beginning verse of the Isopanisad. 
Besides, Prema is nothing but Mukti understood in a restric- 
ted sense, as will be indicated below. 
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realisation, and self-realisation, if properly understood and re- 
garded as conveying a clear and definite import, means notli- 
but Prema bhakti. Extinction of miseries and attainment 
orsupreme pleasure are no doubt the concomitant consequen- 
ces of Prema Bhakti, but themselves they do not constitute the 
highest good. This our position may be justified by reference 

to'^some of the current principal doctrines of summumbonum. 

To begin with the ancient Greek philosophers, we find 

the theory of summumbonum as maintained by Plato seems 

rather vague and indefinite. While strongly in support of 
virtue as the ideal for an individual being, he is not at all be- 
reft of his own clinging to the place of pleasure also in consti- 
tuting the ultimate good. To this latter efiect he considers a 
life without enjoyment as too abstract and monotonous. Thus 
Plato’s view about the ultimate good may be briefly described 
as one in which both virtue and pleasure have a place, but 
the great defect of his thsoi'y is that he did not try to show 
clearly the relation between these two, nor did he demons- 
trate his own tacit assumption that the two should alwaj'S be 
harmoniously combined. This weak point, I am afraid, is 
mainly due to the fact that he wanted to realise the exact 
significance of the life of an individual by reference to that of 
an ideal state and not to the relation between the individual 
and the Highest Being. 

Aristotle describes the highest good as 'Eudaimonia (wel- 
lbeing) which according to him consists in a perfect activity 
in a perfect life. The highest life, he thinks, is a contempla- 
tive or speculative life (what we call the life of sc.ence or the 
life of the student) which is essentially higher than the life 
of political activity ; yet he considers that even this higher 
life must be built up on a basis of civic virtue, in other words, 
the virtues that are required in a good citizen of a state are 
regarded by him as a condition of happiness. Accordingly, 
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...tlie.acqii'mitioii of ilm highest' good is' to some ' extent depen- 
deiit on extraneous, conditions over which an .individual has 
no comp!6‘t8 control. It see,nis, therefore,; that though Aristotle 
discribes the ultimate good as ^ Eudainionia, he. does not ex- 
plain definitely the true import -of .this Eudaimo.nia; in 
otlierwords, the two elements of rational activity and plea- 
sure, which together constitute the ideal., are tacitly assumed 
by him as closely related, but what this relation is, what the 
true content of the ideal is, .is left ' unexplained. Besides, 
AriBtotle.’s selection of Eudaimonia to . deno.ta what he else- 
where calls ‘Human or Practicable good', and the fact that 
after all we have no batter renderitig for Eudaimoiiia than 
Happiness or Felicity, has caused no little misunderstanding 
of his .system of morals. 

Aiirmg the cosmopolitan thinkers of Greece,' we find two 
apparently opposing theories advanced' by the Stoics and the 
Epicureans. The ultimate end of action according to the 
Stoics, is to, live according to nature — to adapt oneself to the 
direction of Reason which is both in the world anti in 
individtial.self. .If it is asked-what does Reason direct ?*To 
live according' to iia.tureV is .the." one answer given by the 
.Stoics, and thereby they involve themselves in a circular ar- 
gument.' Sometimes, .however, we' .are told that the ultimate 
6fid is '‘Life, according to Virtue'; but this also leads us into 
the same circle, for Virtue is defined by them as Knowledge 
of good and bad in difFerent circumstances and relations, and 
the two notions thus become absolutely coincident. As re- 
gards the place of Happiness in their system, we are told that 
Virtue is Happiness in so far as it frees ourselves from the 
perturbing influences of the vicissitudes of life and prepares 
the way for th.^ state of composure and tranquility. Taking 
all the diverse utterances into consideration, the only Stoic 
view about the ultimate end we get is * Extinction of mise- 
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ries and attainment of a tranquil state/ At any rate, the 
full concept of stimmumbonum is not clearly explained. 

The Epicux'eans considered pleasure to be the highest 
good, but this pleasure, they contended, if it is to be the most 
valuable, must be the spiritual joy which consists in the un- 
perturbable composure of a wise-man's mind. This Egoistic 
theory is no doubt superior to Sensualistic Egoism ; but its 
chief defect lies in the fact that on account of a discourage- 
ment of active strenuous life as well as for the efforts of an 
epicurean sage solely directed towards the extinction of pain 
rather than in pursuit of positive pleasure, the concept of 
summumbonnra according to them amounts to a negative 
thing, and hence it cannot really bo regarded as the summum 
bonum. 

Turning to the mediaeval period, we find the ethical 
ideas of that period were influenced partly by those of Plato 
and Aristotle, and partly also by those of the Stoics, and by 
conceptions derived from Christianity. It is deemed useless 
therefore to deal separately with their view about the sum- 
mum bonum of life. 

If, again, we look to the modern period, we find two 
main theories growing side by side. Philosophers like Locke, 
Hume, Mill, Bain and Sidgvvick hold that the sumraumbo- 
num of human life cansists in the acquisition of pleasure as 
such. On the other hand, the greatest German philosopher 
Hegel and his followers are of opinion that the highest good 
consists in self-realisation. This Perfection Theory was, it 
seems to me, developed very greatly by the most distingui- 
shed of such thinkers, viz Professor Green, It is necessary^ 
therefore, to deal with his theory in some detail. The want 
or defect which men are perpetually seeking to fill up is accor- 
ding to Green not the want of pleasure merely, or any super- 
ficial form of feeling, but something deeper and belongmg to 
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our essential nature as spiritual beings. Wa feel constantlj 
the need of completing our own being, compieting or reali- 
sing oursehms, or making ourselves all that we are meant to 

sWor fiir'T' the world. This completing, reali- 
wh ch we all naturally tend. And so far we can conceive 

and understand it, it is a moral end or good because activity 

, com uc are the essence of our nature, so that the highest 
per action of our nature is the real perfection of will. What 
then about pleasure or happiness? Has it no place in our 
moral scheme ? Yes. it has, but not as a direct object of desire 
ut as an accompamraent and consequence of the fulfilling of 
tie desire. If we make pleasure to be the direct end of our 

action, we soon give it our own purpose and gain no pleasure; 
at the same time we cannot desire and realise an end without 
getting pleasure from it as the consequence. But we now 
ome to the final question-In what does this perfection of 
nature this highest selfrealisation, the ultimate end or highest 
good of our nature, consist ? Here indeed an unavoidable diffi- 
cu ty arises from the very nature of the case. For, how can 
we understand what perfection of spiritual nature is without 
being ourselves perfect? Evidently we can understand such 
parfectmn only step by step in proportion as we ourselves 
attain it. Hence though we feel that there is always a 
higher stage of perfection which remains unattaiimd, still wo 
can represent it to ourselves. Thus we might define moral 
good as that which satisfies the desire and wants of a rational 
nioral agent, (i. e of an agent who has already perfected 
himself so far as to be able to judge beforehand along what 
lines his future development will extend). Now it is olearthat 
this is a circular defiuition-that line of action is good which a 
good man desires and approves, and a good man is one who 
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approves of such a line of action. But something - of the cir- 
cle is unavoiklable,.. In short, self realisation can be explained 
only, as a gradual reproduction in our iiiiiids,- from our own 
fiiiite points of view, of an ideal present already in a universal 
consciousness. 

From the above it appears that Green though he has hit- 
led upon the right point, is unable to explain clearly the full 
import of self realisation. and thereby involves himself in an 
inextricable circular reasoning. The term self realisation 
no doubt implies an act, hut the exact nature of this act of 
the (finite) self with i’eference to the (Infinite) Self need be 
clearly pointed out. This failure on the part of Green, which 
makes his theory full of vagueness and , repetition, is, I am 
afraid, due to the fact tliat he could not realise the meaning 
of the full concept , of the Absolute Being, the relation be- 
tween tlie Absolute and individual soul, and the proper means 
to be adopted for attaining self-realisation. It will be shown 
how these weak jioints in the Self-realisation Theoiy can be 
avoided if we regard Prema Bhakti as the summumbonum of 
human life to be attained only by means of Bhakti. 

Let us consider some of the Indian theories on the sub- 
ject. The best way of iudiaating the development of Indian 
philosophical and religious thought is to begin with what is 
described as the lowest stage. The system of Ch&rvaka is. 
generally described as such. The only end of man is here 
described as enjoyment proved by sensual pleasures. But 
from the trend of argument based upon the admissibility of 
perception alone as the source of knowledge and relating to 
the enjoyment of worldly objects which are mixed with plea- 
sure as well tus pain, it also appears that avoidance of pain 
might be regarded by this system as the end of man. There 
is a vagaenoss'on this point. At any rate the system as it 
stands is to be rejected so far as the sumiiiumboniim is eoncer- 
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ned ; for it not only conflicts with the fundamental principles 
of Hindu religious thought, but is not acceptable even to the 

present state of the materialism in Europe. 

According to the Buddhistic theory, as it is generally des- 
cribed, the suoimumbonum is ‘Extinction of miseries, arising 
from the extirpation of desires etc. — the stream of cognitions 
and impressions’. The latter, viz, annihilation of desires, is 
thus described as the means to the end called here Nirvlina. 
Here also the summumbonum is described as a negative 
thing and hence should not be properly called the highest good, 
for Eelease according to this theory means ‘passing over into 
non-being’. 

The Sarakhya system holds that the summumbonum con- 
sists in the absolute annihilation of miseries, brought about 
by the discriminating knowledge of Prakiti and Purusa, This 
also is evidently described as a negative thing and hence can- 
not properly be regarded as the summumbonum. 

The Nyaya and Vais^esika systems agree in holding that 
the summumbonum consists in the absolute abolition of pain, 
but differ as to the means for attaining that end. Some how- 
ever, e. g., Madhavacharyya draw a fine distinction between 
these two doctrines of summumbonum. While according to 
the Vaisesika systmn the state of emancipation is one of abso- 
lute freedom from all connexion with attributes, with the Nal- 
3?ayikas the soul even in this state is attended with bliss and 
samvit or cognition. But it is to be noted that according to the 
system attributes arise only when there is conjunction 
of the self and mind, and hence the state of emancipation ac- 
cording to this view cannot but be an absolute freedom from 
all connexion with attributes, in other words, bliss and cogni- 
tion cannot be attached to the state of absolute abolition of 
pain. Notwithstanding minute ditfercuces, all these systems 
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ar6 op6n tooiie' serious defect, viz that souiothiug negative is 

described as the summumbonum. 

The Mlumrasa system solely cone 3 rnecl with, the Kar- , 
ma Kanda of the Vedas, holds that the sumnmmbommi con- 
sists in thf Apfirva ( merit ) produced by the due performance 
of sacriticial rites as enjoined in the Vedas. Against this view 
it might be said that whatever is produced by means of non- 
permanent destructible objects e.g. ajar produced by clay 
cannot but be transitory and destructible. Sacrificial rites 
are performed with destructible objects like faggots, ghee and 
the like, and consequently the Apiirva whieh is here described 
as somethitig produced by the performance of such rites must j. 

itself be a non- permanent thing. Thus the Mimamsist’s doct- 
rine of summumbonum is to be highly deprecated in-as-much 
as it characterises it as something non-permanent, quite contrary 
to the fact that the highest good always consists in something 
permanent. From this criticism, however, it is not to be understood 
that Bhakti also, meaning an act, is non-permanent ; for accord- 
ing to our theory Bhakti is not a thing to be produced but an act 
in which the manifestation of bliss and knowledge— the essen- 
tial attributes of the soul, which was obscured and contracted 
by Karma, is made explicit and posited. 

Others again hold that the summumbonum consists in - 4 

the union (Yoga) of the individual soul with Paramatm^, 
and this union, they say, arises in consequence of high inten- 
sity of tliouglit about the contiguous existence of Parainatma 
and diva. The question is — -what is the meaning of this 
Yoga ^ It may mean either ( 1 ) that the individual ioul is 
transformed into PramiitinA., or that (2) the two entities under- 
going a transformation become one. In the first case, owing 
to the intrinsic difference admitted by these philosophers bet- 
ween PramEtma and soul, the soul can never be intrinsically 
transformed into Pramatma just in the same way as an iron 


rod though excessively heated (i, e, brought into contact., with, 
fire ) can never be transformed into fire. In the second case, the 
admission that Parama-tmil undergoes a change i,8, quite con- 
tradictory to the very essential nature of ParamMmaj and hen- 
ce can never be upheld. The only meaning possible of union 
is that by constant meditation in an uninterrupted flow of 
thought the soul can attain to that state in which it ever re- 
mains with Paramatma, performing its own function of devo- 
tion, and never deviates from Him. 


CHAPTER VL 

THE HIGHEST GOOD OR SUMMUMBONUM 

IN the'vaisnava system. 

If we look to the Vedilnta system, we find the suinmum 
bonuni is characterised as Mukti by the followers of Sankara. 
This Mukti according to their view consists of three elements, 
viz (1) absolute merge or absorption of soul in Brahman, (2) ab- 
sence of the consciousness of any feeling what-so-ever, hence 
no feeling of joy, (3) extinction of miseries caused by the with- 
drawal of Maya or illusion. The first factor is established by 
them mainly on the basis of scriptural texts such as 

(Muud. in, 2, 9), 5^ src^r w 

( Vrh. IV, 4. 6) in which 

the ideas of or and are taken by 

them as identical. But the fact is, there is some diflereuee in 
meaning, for otherwise the Sruti would be regarded as a fruit- 
less re peti tion and the mere mention of any one of the three 
e.g. would have been quite enough. To avoid 

such repetition of ideas the word what is also 

called is to be understood to mean that the indi- 

vidual does not attain saineness or identity with Brahma but 
posits its own inbrinsic similarity to Brahman, the similarity 
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From the second factor it appears that the nature of 
, Brahman being, according to their view, bliss, the soul in re- 
lease becomes bliss ; but this is quite, unwarranted by facts, 
for possibly no desire can arise for becoming bliss or happi- 
ness, all desire is for attaining happiness. Hence if there is 
thus no desire for such a state of release, th® injunetorv force 
of all scriptural texts would be regarded as nil and the state 
itself in which there is no feeling of joy is a futile object for 
which no effort would be undertaken and no desire entertai- 
ned. In a word, there would be no at all. That 

in the state of release there is a consciousness of some feeling' — ■ 
there is felt some pleasure or happiness, is clearly established 
1^ by such texts as 

etc (Cliha. Vil, 25, 2) And we already explained that 
true self-realisation is that in which pleasure though not desi- 
red arises as an inevitable concomitant consequence. As to 
the Vrh. text ('ll, 4, 12,), it is to be noted that it does not 
declare that the. released self has no consciousness, but only 
that in the case of that self there is absent that* knowledge, of 
birth, death etc, which in the Samsara state is caused by the 
connection of the self with the elements. 

The third factor also is untenable, since, according to 
their view the sole reality being Brahman, this Brahman 
whos.^ nature is pure bliss can never come in contact with 
miseries due to Nescience ; and consequently the question of 
the rise of miseries and so of the annihilation of miseries can 
not arise at all. 

Thus the doctrine of summumbonum as Mukti defined 
above according to the purely monistic theory of the Vedanta is 
. untenable; and the untenability is owing to the wrong inter- 
pretation of the Vedanta whereby Brahman is described as 
pure bliss and knowledge — as a non-diflerenced Substance, 
* The true interpretation of the Ved&nta upon which Vaisnava 
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religion is -based describes Mu-kti as that intuitioa or sight 
of the Highest Lord which, being the nataral state and fun- 
ction of the individual soul but being obscured by the influe- 
nce of the Maya ^akti of Bhagavln, is posited on the destruc- 
tioB of the said influence by the only means of BliaktL (cf— 

®!r5rfl«n% s Bhag. ii, lo, 6). 

This intuition or sight of the Highest Lord may take 
place in two ways, vi 2 -(l) that the Highest Lord may 
reveal Hitnself to the contemplative mind alone 

, or (2) He may present Himself to the mind as well 
as to the diflhrent sense organs (gf^; Though 

the causality of Bhakti operates alike in both the cases, yet 
there is some difference between the two. The sensuous na- 
ture of the mind is no doubt transformed into the 

spiritual supersensuous one in both the cases by means of devo- 
tional practices; in other words, all the previous impressions 
and ideas caused by the operation of the Maya &kti are 
entirely abolished, and the mind is thereby reduced to a 
state of complete tranquility and calmness. But in the latter 
case, by reason of the excessive fervency of devotion and the 
consequent overflowing grace of Bhagavan, the sense organs 
also are similarly transforjned and reduced into the super- 
sensuoiH nature and thereby the Highest Lord appears be- 
fore the devotee just in the same way as in the phenomenal 
world one being bodily presents himself before another so as 
to be directly and viyidiy perceived by the latter. Briefly 
speaking, the difference between the two kinds of intuition or 
sight is in respect of vividness and perspicuity. The most 
essential condition however for both the two cases consists in 
all fetters of the heart being rent asunder, all doubts being re- 
moved and all impressions of previous acts being entirely 

i. See Appendix. 
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effaced,' as wc coEie to know from the .^rnti text 
1yp^^ete. The sole reqiilsiteBess of coEditioE of tran- 
quility: of the mind might be more clearly explained by refe- 
rence: toBhag., texts* We knew that during the manifest 
Lila many beings like Indra and others could not have the 
same intuition of Kisim as the Gopas and Qopis had, although 
Krsna appeared before all. The only reason is that on 
account of the mentality of those beings not til! then reaching 
the state of composure, Kmia did not reveal Himself to them 
in His intrinsic Selfhood but concealed Himself under the 
'Screen of His Yoga Maya Sakti (cf. 5!5flrf?T 

. In the case of ^u^upala again we know 

from the same Bhag. texts that before the total annihilation 
of his body he could not sight the Lord in the desirable way ; 
it was only after his vindictive spirit was entirely effaced, 
after the last trace of obstructing impressions was removed 
by means of the supersensuous halo of His own attributes, 
after the corporeal frames, gross ss well as subtle, were 
utterly destroyed, thatKtsna presented Himself before ^5isu- 
pala in His ' intrinsic selfhood, and thereby Si^upala was 
graced with the S^yujya Mukti* 

The state of the mind whiek,has not attained such tran- 
quility and cleanliness has been broadly classified two, 

vix-(l) those minds that are averse to the Supreme Lord 
and (2) those that are hostile to Him. The former again is 
subdivided into two — (1) those that are so completely addic- 
ted to worldly objects that they remain quite indifferent to 
Him even during His Prakata Lila, (2 those that are full of 
contempt towards Him e, g. Indra during the manifest Lila, 
^^le latter also admits of two subclasses- — (1) some not being 
able to realise the graceful charm of the Lord are ill-dispo- 
sed towards Him e. g. Kalayavana during the Prakata Lila, 
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(2) some again are vindictive towards Him, e. g. the clemoniae . 
heroes and warriors . daring the Prakata Lila. The, fine dis- , 
tincfcion between these four classes may be explained thus by 
way of analogy. The taste of a sweet thing to a tongue 
affected with biliousness appears in four different ways as our 
medical experience shows, viz-(r) some do not taste it with- 
out showing any feeling of contempt and disregard, 
(2) some do not taste it and at the same time show 

a feeling of contempt, (3) some again accept the sweet 

thing and taste it unwillingly and with averKseness be- 
cause they are fond of bitter things (4) while others taste it 
as a bitter thing and show an averseness while tasting. Simi- 
lar is the distinction in the case of the above four classes of 
mental state. 

On this meaning of Miikti as sight of the Lord the Sruti 
text is ^ q-f 

‘ Mukti thus defined is of five kinds ^1) Salokya 
(2) Sar^i, (3) Sarupya, (4) Samipya and (5) Sayujya. Salu- 
kya means *the being entitled to a habitation in the supersen- 
suous highest heaven-the abode of Bhagavan. ,Sars.ti means 
‘acquiring a loi'dliness (similar to that of the Absolute Lord)* 
in the same supreme place,. Sarupya means ‘gaining a form 
and complexion similar to those of the Lord'. Stolpya is the 
acquisition of a right to go near the Supreme Lord, an<i 
Sayujya means merging in the supreme halo of the lustre of 
Bhrgavtln. Of these, the Sayujya Mukti is not given so much 
importance as the others in the system of V. Philosophy, for in 
this state the individual personality of a Jiva vanishes though 
temporarily, and this fact is contradictory to the fundamental 
principles of V. Philosophy. Yet the Bhstg. texts recognise it 
to some extent simply to show how the cult of Bliaktl is to be' 
regarded as the excellent means whereby all the bonimis 



recogaised by all the different system of religion ■ prevailing 
anywhere in the world can be acquired according to the desire 
of the devotee. The lesser ioiportance of this Sayujya Mukti 
is illustrated by the fact that those beings like SL^upak and 
others that were granted this bonum ware again relieved of 
that state and made His associates in the eternal Lila so ' as to 
make them attain the highest bonum-Prema Bhaktl 
Characteristics of Mukti :~ 

The first and most essential characteristie of Mukti in all 
the five different stages is that in it there takes place that in- 
tuition or direct perception of the Absolute Lord which as a 
A bonum is far superior to all the bonums in other systems of 
philosophy both Indian and European. This intuition is in- 
evitably attended with supreme pleasure, for Mukti is nothing 
but the positment of the intrinsic nature of a Jiva which na- 
ture consists in bliss and knowledge. 

Secondly, Mukti is something beyond the jurisdiction of 
the Maya and hence called Gunatita. Unless and until all 
fetters of Karma are rent asunder, such a state cannot be 
reached, etc) 

Thirdly, it is a state from which theie is no more fall or 
return into the world. This is clearly stated in the last Sutra 
^ of the Vedanta — as well as in the Gitate^t^ 
^ ST ?r^TJT TCfl m ( ^ ). and in the Jirti-, 

ti text ^ (Chha. VIII, 15, I)., fourthly, it en-. 

tails the exhaustion of all acts that have already begun tO; 
fructify and consequently the abolition of .ail pain. Fifthly, it 
implies that not only the gross body ‘but. tbe subtle body also, 
is utterly put an end, to, . As to, this -point there is the Taiidi-. 
11 a ^ruti ^<nrlIT 35T' 

I, cited in I’ritisandarbha, p. 693. These 
are some of the common characteristics to be considered along 
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the distinctive talnre. »t e«l. ol th, five different kinds 

of Mukti mentioned above; 

From the above it appears that there are three main ele- 
ments in Mukti, viz— (Ij intuition or sight of the Loi^, (2) 
attainment or rather regaining of the natural bliss ^ or beati- 
tude which was so long lying concealed, (3) Extinction of mi- 
series The first two factors being positive in character cons- 
titute the summumbonum in the proper sense of the term, 

and these factors are inseparably connected or coextensive. 

Bliss therefore plays an important part in the suminumbonuin; 
but if bliss is to constitute a factor in the summuinbonum, 
it must be the highest bliss or greatest supersensuous pleasure. 

What then is this highest bliss ?~From various ^ruti texts 
e. g- (Taitt. II, 8, 1 ), q;€r 

■rot (''t'’- 1’’’' 831. tot otts? 

nraig-tsfrafict (i'!!-. iv, s, 32), e trot 

(Nrsimhottaratapani), we know that pleasure reach- 
es the culminating point in respect of quantity as well as 
quality in the Absolute Lord alone and is such that no words 
can describe it, no mind can conceive of it. Hence it is Bha- 
gavan alone— the Rasa of the Upanisads-that is the only 
source of that pleasure which constitutes an element in the 
summumbonum, and to this effect Mukti is referred to in 
the texts giT?T^: ( knowing or 

realising the bliss of Hrahman an individual soul fears not 

any thing, Tait II, 4, 1 ), fTnj?!*. ^ ^ 

(Vrln ll, 4, 3, also IV, 5, 4). Then the question, is, how to attain 
such pleasure 1 We have already notice! that the. best way 
of attaining pleasure is not to desire it ; the more we are un- 
mindful of a pleasure, tl^ naore " wq.get it. Hence though the 
attainment of the supreme pleasure which constitutes the most 
essential attribute of Bhagavau is an inseparable factor in tlie 
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sttmBimnbonum, yet we must ' admit that this, carmot be the 
highest object of desire.' Bat, since the highest good coasista 
in the highest object of desire, it is nacessarj" to show what 
this highest object of desire is. It is nothing but the intatioii 
or sight of the Lord; and, if it is to be^ inevL 

tably attended witii the highest pleasure, this sight must be 
of a very high order and not an ordinary one we generally 
experiencs. We preceive many things in nature, bat few 
attract our notice and create our interest and cause our delight. 
In the sphere of science, for instance, mere perception counts 
for nothing unless it turns into an observation which by way 
of creating an interest and delight on the part of the observer 
leads to many a marvellous discovery. We sight many peop- 
le here and there, but those only create our delight with 
whom a personal relationship — a loving personal relationship 
like fraternity, friendliness, conjugality or the like is establi- 
shed ; and in such cases the sight or perception is not merely 
a side glance which is purely effected by the sense of sight 
alone, but one which is constantly repeated over and over 
again and which, being net merely the sight of the form but 
also of the thought, is one in which all the different sense or- 
gans as well as the organs of action equally perform their 
respective functions. Similarly, in the case of Bhagav&n that 
sight caiiKsea the greatest pleasure which is repeated over and 
over again and which is not merely the sight of the spiritua - 
ised eye but an act in which all the super sensuous senses ar 
actively engaged in performing their respective functions as 
if out of a spirit of vying each other. In the language of 
Tennyson we might say that though in the state of the five 
different Mukt is mentioned above the cross lightning of the 
four eyes of Krsna and his devotee might flash a devotional 
love into fiery life, but that love is seldom but master of all 
which follows the deardiminutives characterising the four- 


fold personal relationship that is eternally displayed bet- 
ween Krsna and His constant beatific associates. In other 
%Yords, the sight of the highest Lord must no doubt be effected 
by the eye-like Bhakti, but, if the vision is to be the clearest 
of all, the eye of Bhakti must be tinged with the eollyrium 
of Prema; and then and then only the highest supersensoous 
pleasure will be effected. 

We now come to a stage in which what was so long Muk- 
ti as a mere sight of the Lord becomes the clearest vision of 
the same lord and gets the appidation of Bhakti — I mean the 
highest stage of Bhakii which was previously indicated as 
Prema Bhakti. 

The word Prema Bhakti therefore means an act of devo- 
tion in which fervent love (called here Priti ) towards Bhaga- 
van plays' an important part- as the underlying principle; and 
it is by means of such intense love alone that Bhagavfin rea- 
lises the highest pleasure — by this alone He is conquered, so 
to say, by the devotee for whose satisfaction he can do any- 
thing and everything at all times under all circumstances. By 
this act not only the highest pleasure of Bhagavan is effected, 
but a feeling of intense supersensuous joy is alPo felt by the 
devotee himself. This thei*efore is truly and preeminently 
called self-realisation — it is a realisation by the self called de- 
votee of the Highest Self Bhagavmi who eternally realises 
His own bliss by means of His bliss potency and thereby 
makes the devotee also realise the same supreme pleasure as 
much as practicable—it is a realisation of such a wonderful 
character that the devotee though net unconscious of the sup- 
reme feeling of joy is however lesser and lesser conscious the 
more and more he advances in the heirarchy of gradations. 
The meaning of self-realisation which is only vaguely under- 
stood and expressed by the school of Pr of 3ssor Green is thus 
clearly explained and established on a sound and sure basis 
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by the system of Vaisnava philosophy. The very term ^rea- 
lisation’ BO doubt indicates an act irrespectivdy of any biassed 
cominentary, and this v'me^ is the ' self-same implication 
follo wing naturally and easily from the etymology of the word 
Bhakti' , 

This act is further designated as Seva or servitude to 
Bhagavan, and is one in which the mind and the different 
senses of the devotee having got a spiritualistie nature are 
equally engaged in performing their respective functions— 
directed towards nothing but the pleasure of Bhagavan, and 
whatever contributes to Bhaga van’s pleasure cannot but cause 
the pleasure of the devotee. The latter pleasure, however, is 
not the object of desire, but follows as an enevitable concomi- 
tant consequence. The sole object of desire here is servitude 
to Bhagavan, so much so that even the pleasure called here 
Premanaiida which follows as a matter of necessity is some- 
times regarded as an obstacle, as it were, if it causes such 

physiological changes as impede the act of Seva. 

It thus appears that Mukti understood in this restricted 
sense is really to be designated as Prema Bhakti or accura- 
tely speaking Priti Bhakti. And if Mukti in the wide sense 
be regarded as the summurabonum, Priti Bhakti should be 
fittingly characterised as the highest summurnhonum. Or, to 

use the current phraseology, we might say that accoi ding to 

philosophy the summumbonum or the highest good consists in 
Priti Bhakti, whereas the concept of Mukti as appeals in t le 
above five grades of Mukti, Mukti as understood by the school 
of Saiikara, self-realisation as explained by the school 
of Green, and all the lower concepts of summumbonum accord- 
ing to the various classes of thinkers Indian and European all 
these objects which are the enevitable concomitant consequence 
of the attainment of Priti Bhakti should be regarded as so many 
bonums, and thereby the reconciliation of V. philosophy wit 
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all other current sj^stems of philosophy, would be clearly 
brought about. 

What,, then,' is the relation between Mukti and Blmkti ? 
We have already seen that since Bhakti is the only means of 
realisation, even Mukti the lesser bonum than Priti Bhakti 
cannot be attained by any means other than Bhakti, far be it 
said of the latter. This superiority of Priti Bhakti is so 
much emphasised in the system of V. philosophy that for the 
purpose of attainment thereof even a desire for Mukti is regar- 
ded as belonging to the lower grade in the heirarchy of springs 
of action and placed almost un the same footing as a low pro- 
pensity. The attendant pleasure in the state of Mukti is no 
doubt of a supreme nature absolutely different from sensuous 
pleasure; but the supreme pleasure consequent upon the 
attainment of Priti Bhakti is of such a high order that even 
those saintly devotees who at first have voluntarily accepted 
the bonuih of Mukti are described in the Bbag, texts as show- 
ing a good deal of hankering after the summumbonuin 
Priti Bhakti and carrying on devotional practices accord- 
ingly. So we find in the Sowpariia Sruti text 

that He (Krsiia) should 
alwajj's be devoted to and meditated upon till the attainment 
of Mukti , and even those that ai’e thus favoured with this 
good should continue their devotional practices till they attain 
the summuinbonnm. The Nra. Tapani 

ar^srTT^g- (H, 4) points to the same con- 
clusion, viz that Hj-Krsi.ia— is devoted to and worshipped by 
all— by those that are desirous of release and those also that 
have attained it. The Gita texts teach the same doctrine, 
viz. that amongst the different grades of reali.sers of truth 

one having attained Mukti and marked with a devotion of 

fervent love is regarded the most preeminent 
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(VII, 17). From these anti various other 
scriptural texts it is quite evident that between Priti Bhakti 

and Muldi there the same ■' relation of Bliedabheda 

which characterises the whole system of Vaisnava philosophy^ 
„ difference because the former is a summmnboiinm while the 
latter a boiinm, non-difference because the three factors viz., 
sighfenf the Lord, consciousness of a .feeling of supreme joy, 
aiid extinction of miseries are common to both. 


CHAPTER VIL 

DEFINITE CHARACTER & CONTENT OP PREMA 
BHAKTWTHE SUMMUMBONUM. 

The peculiar excellent practice of devotion called priti 
Bhakti is thus established as the summumbonum in V. phi* 
losophy. But such practice, as already explained more than 
once, is based upon certain personal relationships which are 
similar to those amongst phenomenal beings-preeminently 
amongest men. This similarity might create some misconcep- 
tion in the minds of many about the supersensuous nature of 
the love between Bhagavan and devotee, and hence it is ne- 
^ cessary to go a little deeper into this point by way of analys- 
ing the meaning of the word Priti. The similarity has been 
nicely stated in the Visim Parana text 

^ ii 

Apparently the text means — Let not that love of personal rela- 
tionship go away from my heart while I am engaged in medi- 
tation upon You — the love which is never to be effaced and 
which is similar to what exists between ignorant people and 
4 ^ mundane objects. The word Priti in Sanskrt is used in two 

senses, viz (1) that it means happiness, being a synonym for 
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11^5 or (2) that it mcaES tho attribiit6 

of fondness or afiection synonymous to etc. 

Psychologically speaking, both the terms no doubt imply emO“ 
tion, but there is some difference. Happiness is an agreeable 
emotion arising from the consciousness of gain or advantage 
of any kind either to one-self or to another. It is closely re- 
lated to the sense feeling, and even though the gain or advan- 
tage might refer to others, as a feeling it is egoistic in charac- 
ter, The emotion of love, on the other hand, is a sentiment or 
emotionardisposition manifesting itself in particular emotions 
and actions and illustrated when we are disposed to seek the 
welfare of the beloved object irrespective of any consideration 
of personal pleasure. Thus, though it might have a self-re- 
garding significance, it is not strictly eogistic in character — 
it is more altruistic then egoistic. To put the thing in ano- 
ther way, we might say that in the emotion of love or friend- 
ship or affection ther§ are present three main elements, viz. 
(1) an agreeableness towai’ds others as objects, (2) a disposi- 
tion towards, or longing for, these others which is based upon 
the agreeable feeling, (3) a consciousness of pleasure which is 
caused by a relation of those two factors. Thus w^e see while 
the thing concenied with the feeling of happiness is the self 
or substance in which this emotional attribute inheresj in the 
case of love etc both the loving self and the beloved not-self 
are alike concerned.^ 

On the basis of this diff3reuce between happiness and 
love, the word Priti in the above verse is to be taken in the 
sense of love and not of happiness; for, had it been taken in 
the latter sense, a new word would 

supplied so as to bring out the egoistic character just now ex- 
plained. Accordingly, the text is be interpreted to mean 
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tliut the love to Bhagavati Krsua when meditaied upon in an 
uninterrupted flow of thought should be similar to the love 
between mother and children,. between hnaband and wife and 
so on, only so far as the altruistic character of the emotional 
feeling is concerned. The difference however, between, these 
two loves is that while the latter consists of a function of the 
Mays ^akti, the former consists of the Swarupa Sakti. 

Such being the case, the Priti or, accurately speaking, the 
Bhagavati Prxti may be briefly defined as that natural and 
spontaneous flow of divine love which is absolutely uninter'" 
rupted by any other thought or desire, which is nothing but 
the function of the essence of the bliss potency of Bhagavan, 
which purely consists of thoughts and desires quite congenial 
to the concept of divine servitude, which is ever on an increa- 
se ill arithmetico-geometrico-harmonical progression, which 
throws into the background all other objects of human pursuit, 
which, capable of a classification into various emotional feel- 
ings, attains the highest development in the supreme consorts 
of Bhagavan, and which is the only thing that can subjugate 
even the Highest Lord.^ 

The Priti Bhakti, which considered in the general charac- 
ter is thus established as the summumbonum, possesses cer- 
tain distinctive attributes, and these attributes operate in 
two wayvS, viz (1) that they effect a varied improvement 
upon the mentality of a devotee by way of generating various 
grades of divine emotional feelings, (2) that they arouse a dis- 
tinctive consciousness in the devotee's mind to that effect; 
We may arrange them in the following heirarchy of super- 
springs of action from the* lowest to the highest Thus the 
Priti or love — ' 

(a) causes a buoyancy of feeling in the devotee's mind ; 

(b) generates a-n attectionate love; 
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(c) arouses a friendly love ; 

' . (cl) causes a supersensuoiis abhimana; clue to excessive 
love; 

(e) softens and melts the heart; 

(f) deepens (e); 

(g) makes (f) appear as ever fresh; 

(h) overwhelms the mind with uiiparallelled ecstatic 
effusion of love ( highest stage ).^ 

In (a), there arises a consciousness of the Absolute Lord 
being the sole reality to be realised and a consequent thought 
that nothing else is to be resorted to. In (b)^ the love of the 
Absolute Lord is never to fade away in spite of any impede- 
ment however great; the excess of love owing to such affec- 
tionate feeling is very common in the world with respect to 
an irrational animal e.g. love towards a domesticated animal 
is always greater than that towards an undomesticated one. 
In (c), no amount of conventionality ever arises in the mani- 
festation of devoticnal love. In (d), love of the Lord for his 
devotee becomes so very great — the mind of the Lord in His 
infinite potencies is mastered in such a way by the devotee that 
even He also feels diffidence and fear abmt His love being 
affected in the least. Similarly, by greater and greater deve- 
lopment in intensity the devotional love reaches that state of 
climax which is called Mahabhava. A detailed exposition of 
these various stages is, as already said, beyond the scope of the 
present treatise. It will suffice here to say that according to 
the theory of Vaisnava philosophy the suinmumboniim of a 
human being is that which occupies the lowest stage in the 
above heirarehy and which is differently styled as PritiBhak- 
ti or Prema Bhakti or Dasya Bhakti. It is the state of rea- 
hsation in whiclU self-hood takes part in 

1. Seo Appendix. 

■ .'f ' ; 
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the eternal beatific sports of Krsiia and carries on the func- 
tion of dev ational practice based ufion the relationship bet- 

ween a master and .'hiss ■ ervfint 


' It k evident from that Prema .Bhakti as the 

snmmumboiium must be understood with reference to Bhaga- 
vftn Krsiia, But, I am afraid, from the standpoint of Bengal 
Vaisnavism the question of summumbonum involves some con- 
troversy. It might be asserted that Prema Bhakti with re- 
ference to the beatific sports of Krsna as displayed in the su- 
persensuous heaven-trio is tlie summumbonum, while the de- 
votional worship of Gouranga is the means to this end; or it 
might be urged that the latter act alone is the means as well 
as the end. To arrive at a decision we can not but refer to 
the Chari tami'ta texts. But the Chari tamrta itself is rather 
vague on this point. While indicating the excellences of the 
GourMga cult we already stated that the fact that in Gourah- 
ga are manifested in addition to His own distinctive Ilk all 
the sports of Krsna as displayed during the Dwapara Yuga 
Lila, is a matter of inference only. There are no explicit 
statements on the point save and except the fact of Goiirahga's 
manifestation of the conjoint figures Radha- Krsna ( within 
Himself) to the devotee Raya Ramananda. Besides, from the 
manner of treatment it appears that the Charitamrta lays all 
the stress upon and gives prominence to Gouranga s distinctive 
sport, viz. that He plays -the role of the ideal devotee R5.dha. 
If, therefore, this be the true view of the Gharittorta, it must 
be admitted that the devotional worship of Gouranga is but 
the means to the summumbonum Prema understood with re- 
ference to the sports of Krsna as displayed in the heaven-trio. 
If, on the otherhand, it be urged that the Charitainrta really 
gives prominence to the fact of Gouraugak displaying also the 
distinctive sports of the Dwapara Yoga LilR, we must conclu- 
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d© about th© othsr altornative j.*egardiiig the , siiniuiuiiibouiiiii. 
Such iiidecisiveness ob the, point' at issue . is indeed unavoida** 
ble, and is due perhaps to the defect of the existing sources 
of Bengal Vaisuavism. ' All that is to be carefully noted here 
is that, since the absoluteness of Gourahga is never irrespec- 
tive of that of Krsua, whichever of the two alternatives might 
be accepted, the fact remains undisputed, viz. that the concept 
of Prema Bhakti, implies nothing but an individual souFs 
taking part in the beatific sports of Krsna. 


CONCLUDIINQ CHAPTER. 

PLACE OF MOEALITY IN THE SYSTEM OF 
VAISNAVA PHILOSOPHY. 

The topic of summumbonum discussed in the previous 
pages leads us not unnaturally to a discussion of the question 
of morality in its bearing upon Vaisiiava Religion. Indeed 
the fact that there is a relation between morality and 
religion has been discussed by all philosophers, European and 
Indian. Looking to the west we find that a class of thinkers 
e. g. Descartes, Locke, Pal ey and others hold that religion is 
the source of morality— it is religion that makes morality. 
Others again e.g. Kant and Martineau suppose that morality 
is the source of religion, Mathew Arnold goes further to saj?* 
that religion is nothing but morality with an emotion. A 
minute critical examination of these different views is simply 
useless for our present purpose. It will suffice here to say 
that according to all the western thinkers there is a very 
close relation between religion and morality. This is also the 
view of Indian thinkers, specially of those that are theistic. 
If now we want to know the definite character of this cbse 
relation betw^een religion and morality, we should note care- 
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fully at first the derivative meaning of the word morality. 
The word comes from root ‘mores’ which means conduct. Con- 
duct, again, is best defined as those acts which are not merely 
adjusted to ends but also definitely willed. And because the 
conduct coming within the purvew of the science of morality 
is an ideal conduct, those acts which are thus definitely willed 
must be adjusted to the highest end. By saying that the acts 
are definitely willed we of course imply according to the 
Hindus that in such acts some sort of freedom of the will is 
asserted. Apart from the controversy amongst western thin- 
kers between the two doeti'ines of freedom and determinism, 
the Hindu doctrines of Karma and transmigration of soul, 
which must be presupposed for each of the systems of philoso- 
phy and which it is that solves all knotty problems of the 
science of morality not to be otherwise explained, regard all 
acts in the present existence as determined by those in the 
past, hence the difference observable in many respects between 
different beings of the earth. Notwithstanding this predomi- 
nant determinism some sort of freedom of the will of a being 
must of course be admitted, for otherwise no moral develop- 
ment or religious realisation in any shape would be possible. 
This self-assertment of the will force even in the face of the 
highly determining force of previous and present acts and 
habits is to be understood with reference to the fact already 
explained viz that though the Jiva by reason of His transgre- 
ssion of deviation from the Absolute Lord’s contiguity is ensh- 
rouded by the deluiding veil of the Maya Sakti, yet a slight 
touch of the normal state and function of the same Jiva is to 
be admitted in the theory of Hindu religion, and it is by 
means of this that the Jiva has got an intuitive belief in the 
Absolute and hence is inclined, though in a very slight degree, 
to posit its own natural will-force in the right direction. 

The highest end to which these willed acts are adjusted is, as, 
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W6 have seen the end of .self-realisation. ' But self-realisation 
can not be really attained so long as our acts ate confined to the 
phenomenal world. The world in which oiir moral conduct is 
displaj^ed is nothing but a sphere of struggle and full of dis- 
tractions, and consequently impedes that con centra ti on of 
thought which is necessary for self-realisation. In this sphere 
of struggle we always feel a consciousness of inadeciiacy and 
ioeompleteness due to the impermanence of tlie objects and 
acts that always try to hold a sway upon the mind ; and al- 
thougii the fact cannot be denied that in the moral life is to 
be found a solution of the contradiction between the indivi- 
dual and the universal nature of man, yet such salution is only 
partial in character in-as-inuch as the highest result of mora- 
lity instead of being an attainment of the Infinite as a posi- 
tive object of desire is only the endless negation of the finite. 
We are thus raised to the idea of a sphere of attainment which 
will acquire a permanent effect upon our mind and secure us 
permanent happiness. Such being the case, it is quite evi- 
dent tliat morality abstracted from religion gives us nothing 
but impermanence and inadequacy ; and if morality is to be 
crowned with the final end called self-realisation, it must be 
appended ro Religion. In other words, morality inust be ba- 
sed upon religion ; and because the highest conception of reli- 
gion lies in the faith in and devotion to tlie Absolute Being, 
the greatest development of morality ever goes pari passu with 
such religion as we have described as the cult of devotion. 

The close relation between morality and religion is thus 
to be understood in the sense that it must have a religions 
and hence metaphysical basis. Accordingly, religiousity ne- 
cessarily involves morality, but not vice versa. This is the 
key note of all Hindu systems of thought ; it runs not only 
through the strictly philosophical and religiouvssy. stems, but aho 
through the codes of sacraments and tlio ethical and didactic 



treatises, ---e ven tlirough the systems of medical science and 
all forms of profane literature. The Codes of Mawi, Yajna 
valkya and others, for example, while dealing with the duties 
of mankind in the various stages of life in this world, lay the 
greatest stress and importance upon that highest duty or 
dharma which consists in Atma*jiiana or self-realisation, and 
distinctly lay down that those sacraments including all moral 
precepts are to be regarded as but a stepping stone to the 
Highest Dharma; In the system of medicine, again, we find 
it clearly stated that healthiness of the body is inseparably 
connected with that of the mind which again includes all 
sorts of moral conduct (technically called here Vittis), and 
that such combined healthiness is but a secondary happiness 
meant only for the real happiness Atmajhana.^ Further we 
find that the key note prevailing in the ethical poetry of 
Indian literature such as the Nitis4ataka, the Ohtoakya bata- 
ka, the Niti Mahjari and others is the doctrine of the vanity 
of human life which so dominates Indian thought and which 
stands in such a prominent contrast to true happiness descri- 
bed here as consisting in renunciation and leading a pious 
anchorite life. 

Looking deeper into the question we find that religion is not 
simply the basis of, but serves as the surest guarantee for, all 
true morality. This appears if we examine carefully the true 

1. Cf. Sutrasthana IX» 4, where 

the Commentator Ghakradatta explains the word 

^ ST q^rn^cr: 

‘‘The hapiness resulting from a healthy body and con- 
sequent healthy mind is not really happiness in the absolute 
sense of the term but is generally described as ‘happiness' 
in the phenomenal world.'" 
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implication of the Gita text- — TTW^ 
etc. The meaningof the text is this-" Bhagavan dictates all beings 
to resort to Him alone even at the sacrifice of all other Dharinas; 
and He promises that He would save them from all sorts 
of transgressions. It is here to be noted that while the islok 
states the superiority of the devotional cult over all other Dha- 
rmas, it implies at the same time that the cult of devotion being 
taken to and practised there is not the least fear of any trans- 
gression whatso-ever; in other words, a devotee to Bhagavan 
is iiGver inclinBcl in bis lifo to commit any transgrossioB in 
the shape oi vlolntion of all other duties. Now what are the 
various diities onjoiued for a being ? An exhaustive enumera- 
ticnofall thc^dutiois shnply impiac icable. Tin y may be 
broadly classified however into three cla'^ses from the point 
of view of the three main life-conceptions, viz (a) the indivi- 
dual, (b) the social, (c) the universal or divine. According to 
the first, a man's life is his own personality and his lifes ob- 
ject or duty is to gratify the desires. According to the se- 
cond, his life is not limited to his own personality but includes 
the sum and continuity of many personalities- of the family, of 
therace, of the state; and his life's object is to gratify the will of 
the communities of individuals. According to the tiiird, his life is 
confind neither to his personality nor to that of the aggregate of 
individuals, bat finds its significance in the eternal soiu'ce of all 
life-in Bhagavto Himself. The third is the best meaning of 
life, and love of God which characterises the true nature of a 
being is the impelling motive of this life. This life-concep- 
tion it is that determines the highest duty of a being which 
duty thus consists in devotional love and servitude to Bhaga- 
van and belongs to the province of religion proper. The 
duties determined by the first life-conception characterise 
only the savage and do not come even within the province of 
morality. Those determined by the second conception belong 
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fcoilie province of ilia moral codes. The highest duty again 
ineaiis that which transcends and yet reconciles within itself 
all other duties, which is not only something other than those 
other duties but is inclusive of them all. Hence it follows 
that if one takes recourse to the highest duty as the aim 
of his life, that is to say, takes to devotion to Bhagavaii as the 
sole function of his own self, the due performance of all other 
duties'the systematic practice of all acts of true morality will 
be necessarily implied thereby, but not vice*vdrsa. The fact 
is conclusively established, therefore, that a religion in the 
true sense of the term-the cult of devotion as we have sufficien- 
tly indicated in the previous pages-is the basis of and guaran- 
tee for all kinds of moral acts. 

From the above it follows that wliereever there is a true 
religious spirit i. e sincere devotion to the Absolute Lord, 
there cannot but exist all moral qualities and moral excellen- 
ces. This is what is distinctly stated in the Bhag. text, so 
often quoted in the Chari tamrta—^^ll'ff^^ 

’?:^5Tr^w'«rRcrr ^rfj II (V, 18, 12). What it means is that 

all good qualities exist in a harmonious way in him who is 
fervently devoted to Bhagav^n, and none is to be found in one 
who is not devoted, for the latteFs mind is ever directed to 
transient worldly objects. These moral qualities may be enu- 
merated as kindness, absence of hostility even towards the 
hostile, veracity, equality to all, absence of a fault finding 
spirit, liberality or benevolence, mildness in nature, purity 
within and without, non-avarice, doing good to all with one s 
own ability, forbearance and patience in all ^icts, control over 
the senses and passions, vigilance, giving to all their dues 
without any the least hankering after honour, gravity in na- 
ture, sympathy, non-cheating, non-interference in all matters, 
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ihe power of infliiencbg others by coiuluct and precepts. 
Tills list evidently includes those four excellent qualites 
which Lord Gouraiiga einpliasised as indispensably necessary 
for the proper upkeep of the function of a devotee; and this 
we come to know from his own couplet cited in the Charitarii- 
ita which havS now become an oftquoted maxim and popular 
aphorism-— 

The sweet names and auspicious qualities of Hari the Abso- 
lute Being should always be cited by one who is more humble 
than even a blade of grass, patient and forbearing like a tree 
and ever in the habit of honouring all without any hankering 
after liiinseli being honoured. 

The first mentioned quality of kindness is one of those 
two cardinal virtues which have been given the most conspi- 
cuous place in the moral teachings and precepts of Lord Gou- 
raiiga, the other one being an irresistible passion for the utte- 
rance and thought of the sweet names of the Lord which how- 
ever is more theological than moral Of these two, the latter 
is preeminently the cardinal quality, inasmuch as, from the 
relation already indicated between religion and morality, it 
appears that a passionate love of the sweet names and auspi- 
cious qualities of Bhagawfin is that upon which all moral 
qualitie^j hinge or depend (from cardo, a hinge), and hence 
also kindness to Jivas as a moral quality must depend upon 
it. Briefly speaking, without taking recourse to a constant 
practice of the means of devotion none can possibly acquire 
a relish for a steady remembrance of the names of Bhagavan, 
and th(3 mind reduced to such a state will inevitably become 
the emporium of all moral qualities. Kindness to Jivas again 
is also a cardinal virtue, for most of the qualities enumerated 
above are involved in it, e, g, absence of hostility even to- 
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warda the hostile, equality to all^ absence of a fault-finding, 
spirit, liberality, doing good to all with one’s own abilit}^ giving 
to all their dues without the least hankering after honour, and 
sympathy, follow feeling etc. As we have already said, kind- 
ness or grace is nothing but a change arising within one’s 
mental principle when it is affected by a conscious feeling of 
the sufferings of other beings. ^ 

This external duty of kindness, viz. the promotion of 
happiness is, according to V. philosophy, to be directed towar- 
ds all sentient beings; and on this point, though it differs 
from intuitional moralists who hold that kindly dispositions 
are to b® cultivated towai'ds men only, it agrees with many 
e. g. the Common-sense moralists, the school of Bentham, and 
the scliool of Sidgwiek, for these latter hold that the pain of 
animals is per se to be avoided. From this it follows there- 
fore that all beings are to be treated equally, in other words, 
the maxim of equality to all is to be regarded as a moral 
excellence based upon the c iivlinal quality of kindness. Nay, 
the V. theory goes further and advocates not only the maxim 
of equality but also the f>rincip!e of a sense of inferiority to 
all irrespective of their distinctive features. Hence a devotee 
cannot but be in the spirit of giving every one else the hon- 
our, his due, and, consistently with that disposition, must not 
himself aspire in the least after fame or honour. This sense 
of humility lying at the root of a sincerity and fervency in 
devotion is not to be slighted as a characteristic of the weak 
and lowly, but is one which crowns all moral excellences fit 
for touching upon complete self-realisation. Such a man who 
is ever inclined to honour all cannot possibly be of that vile 
nature whereby he would unnecessarily find iault with others 
instead of appreciating their merits. Perfection is indeed de- 
nied to phenomenal beings, and hence defects and merits in 
varied proportion are to be found in each individual ; and 
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whatever height he might have reached in respect of intellec- 
tual or moral attainments, there cannot but exist in him 
defects however small or trifling, and to look to the defects 
alone being unmindful of the bright side, is simply a meanness 
beyond measure. Hence consistently with his lofty moral 
nature the devotee must always be inclined to appreciate the 
merits of others leaving aside their defects, just in the same 
way as a honey-sucker tastes the honey only of a flower leav- 
ing aside the thorn and rubbishes, or as a swan tastes the 
milk alone out of a mixture of milk and water. Similarly it 
follows from the same quality of all-encoinpassing kindness 
that a devotee must not act adversely even to those that have 
done him wrong bat should always try to do them good. Re- 
vengefuluess as a spxdng of actian is always a low propensity 
and has no place in the sphere of moi'ality. Noble revenge, 
on the other hand, is always a commendable virtue, and the 
brightest example thereof was shown by LordGounlhga Him- 
self in-as-much as He parted with his supreme bliss even to 
these greatest drunkards like Jagai and Madhai who refrain- 
ed not from hurting the Absolute Lord Himself. 

Of the many minor virtues that stand related to the ex* 
ternal duty of kindness gift- making is perhaps the most con- 
spicuous. It may roughly be defined as that virtue which 
being based upon the feeling of kindness is exhibited in the 
particular service of giving money and the like with the ob- 
ject of promoting the happiness of others. Under this head 
come liberality and generosity. Although it is a fact that a 
certain excess is needful on the part of the giver if the duty 
of liberality is to be well done, yet the theory of the Hindus 
undoubtedly places the general duty of gift-making within 
the limits of a strict duty. The great. Law-giver Manu, while 
expatiating on the merits of gift, definitely loj’s down an in- 
junction binding upon all men that, if asked, everybody 
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should always give' sometbing, at least,' 'be it ever 
witliout grudging, for a worthy receipient will perhaps be 
foiind BOiue.tini.e or the, other ■ . ' ^ ^ . 

(cf— 

f? ?TfriT?T?cr ?srarcr: ii 

(MaiiU, Gil. IV, 228). This duty of liberality appears to re- 
quire an external abundance in the gift even more than a 
self-sacrificing disposition of generosity as exhibited hy a poor 
man in a small gift, and hence is confined only to the rich. 
The admiration that is always accorded to this kind of gift 
coiitaliis an element more aesthetic than moral. The other one, 
vij5. generosity therefore is regarded as purely moral, and the 
spirit of V. philosophy seems to emphasise this quality for the 
siinple reason that the cult of devotion generally likes to em- 
brace the poorer classes more than the rich. In this connec- 
tion we might refer to the quality of frugality which has 
been given an important place in the theologico-moral teach- 
ings of Lord Gourahga as we come to know from the Chari- 
t^lmrta texts. In the 1 5th chapter of the Madhya Lila it is 
stated that Lord Gouranga with a view to put a check upon the 
extravagance of one Vii,sudeva Datta instructs through the 
medium of Sivananda Sen that being a householder he (Vasu- 
deva Datta) ought not to indulge in his habit of exhausting 
all the resources but try to save something for the future 
maintenance of his relations and dependents, The real signifi- 
cance of such instructions, meant for householders in general, 
for frugality lies in the fact that thereby they would be in a 
position to do acts of generosity to worthy receiplents besides 
the proper maintenance of their relations, and by worthy re- 
ceipients the theory of V. Religion means sijicere and ear- 
nest devotees, Again, of the various acts of gift or charity, 
the gift of that supreme joy which is inseparably connected 
with the sweet names and auspicious qualities of Bhagavan is 
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regarded here as the best; and on this point it agrees with 
the viw of Manu about; the. heirarcliy of giftSj for ;it ;is dk 
tly laid down in Mann Chapter IV ..that Brahmadana 'Or the 
gift of the Vedas is the best of all acts of charity. 

The reference to the maintenance of relations ^ ^ ap- 

pears in the above instructions of Lord Gouranga as the mo- 
tive for acquiring the habit of frugality leads us to a consi- 
deration of the duties that ,we owe to others on the basis of 
relations of personal affection, e. g., the duties of parents to- 
wards children and other near relatives, and vice versa. 
Thera seemes to be a great difterence of opinion amongst Euro- 
pean moralists as to the question whether these duties based upon 
personal relationships of affection and love are to be given or 
not a special kind of consideration in preferenca to other du- 
ties e. g. those arising out of the relationship of citizenship or 
neighbourhood. According to the theory of V. philosophy, 
however, some sort of preferential superiority must be iincoii- 
ditionally acknowledged so long as the individual members 
claiming a near relationship of blood and the like have not yet 
attained an age of majority and sufficient intelligence to take 
care of themselves and seek their own welfare. Bat reaching 
this stage of life they can claim upon a special kind of preferen- 
tial treatment from their parents or superiors only if they follow 
un-grudgirg’y the sole {‘alu'iory advice, viz-that their highest 
duty as rational beings is to be devoted to the Absolute Being 
Krsna both inwardly and outwardly. 

One of the important moral attributes of a devotee is, as 
w€ have seen, ‘veracity' or the duty of truth-speaking. Brie- 
fly speaking, it may be defined in the language of Professor 
Sidgwick as ‘ consisting in uttering not \yo,rds which might ac- 
cording to common usage produce in other minds beliefs corres- 
ponding to our own, but words which we believe will have 
this effect on the person^ whom we a.ddress.*' The definition 


■ X. ' 'SS® . ) 

seeiiis very pknsible since the natural function of language k 
to convey oiir beliefs to other men and we commonly know 
quite well whether we are doing this or not. European mora- 
lists seem to be puzzled with the question whether veracity is 
an absolute and independent duty or a special application of 
some higher principle; Kant regards it as a duty owed to 
one-self to speak the truth because a lie is an abandonment or, 
as it were, annihilation of the dignity of man. Understood in 
the light of V. philosophy this bare statement of Kant would 
mean that truth-speaking as a duty is quite natural to the in- 
trinsic nature of a rational self or Jiva in-as-much as the latter 
is a part and parcel pf the Absolute Lord one of wose auspi- 
cious attributes is truth.(cf Bhag. 1st sloka, 

This dignity of being truthful it is not always possible for the 
Jiva to maintain when he himself being thrown into the 
foreign sphere of a corporeal frame is acted and re-acted upon 
by similar environments. If, therefore, under such altered 
circii instances the individual being deviates from tho natural 
function of truth-speaking, such deviation or what is called 
here a lie would necessarily be regarded as a temporary aban- 
donmenti by the being of its own dignity, though not a strict 
annihiliaton, and the abandonment will be abandoned if the 

Jiva takes recourse to the cult of Bhakti. From the relation, 
again, in wliich the individual being stands to the Absolute, 
this duty of veracity cannot evidently be regarded as an ab- 
solute or independent duty but one which is conditioned by 
the existence of the Absolute as the Immanent Regulator in 
the heart of all beings. If, again, the expression ‘absolute and 
independent’ be taken in Kant’s own sense, that is to say, if 
the duty of truth-speaking is regarded by Kant as a categori- 
cal imperative binding upon all under all circumstances and 
irrespectively of the consequences thereof, then a new question 
arises-‘Is truth-speaking as a duty to be regarded as a catego- 
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rial iinporatii VO, or aro thoro any excoptioiis and C|iialificiitiGiis 
put upon it’.? On this point a class of European iBoralists, 

while adv^'ocating the latter alternative, say that ‘though an 

attempt should always be made to regard the duty of veracity * 
as a moral maxim, still, so far as the affairs of the actual 
world are concerned, the rule of veracity cannot be elevated 
into a definite moral axiom and hence there are circumstances 
under which even a lie is allowable’. As instances of such 
exceptional cases we find it stated in ethical treatises, e. g. 
Sidgwicks Method of Ethics, that in the word-contest of Jaw 
courts the lawyer is commonly h'^ld to be justified in untruth 
fulness within strict rules and limits, that it may sometimes 
right for persons to apeak falsely to an invalid if this seems 
the only waj^ of concealing facts (e. g. the death news of a 
certain near relative of the invalid) that might produce a dan- 
gerous shock, and so one. A similar view is also held in the 
Bhag. text— =5r I »fisn?I^i^ 

srrjcr ll VIII, 2o, 43). in other 

wol'ds, falsehood is not a moral guilt in the following cases, 
vizj) towards one’s wife, (1) at the time of marriage, (3) on 
the occasion of an amusement or fun, (4) lor the sake of a live- 
lihood, (5). when the life is at stake, (6) for the sake of a Brah- 
min (meaning here any man who by reason of his religious ad- 
vancement and consequent noble qualities of the head and the 
heart has reached a very high stage in life) or of a cow, (7) in 
the matter of a violence, that is, lor the purpose of dissuading 
one from an act of violence. Of these, the cases 1, 2, 3 and 
the latter portion of 6 might not be convincing to many eevei^e 
thinkers and moralists, but the other cases cannot be ignored 
altogether. The real significance however that underlies these 
cases is that a lie in th> shape of suppresio veri or suggestio 
falsi might be allowable when the object of desire is a noble 
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one. Indeed in the system of the moral teachings and pre- 
cepts of Lord Goiiraoga as laid down in the Oharitamrta there 
is no dear reference lo these exceptions to the stringent rule 
of veracity, but the clear statement in the Bhag. text cited 
above makes up this omission and decidedly establishes our 
point at issue. At any rate, according to the view of thinkers 
both Indian and European, the sfcringfnt rule of veracity may 
be violated under certain extreme cricumstances in the sphere 
of religion as \vell as in the sphere of mundane aftairs. 

Turning next to the quality of control over the senses 
and passions, we find that it occupies a most conspicuous place 
ill all the systems of Indian Philosophy — none the le^s so in 
the system of Vaisnavism. All scriptural texts emphatically 
enjoin that since the ten senses and manas (the internal or- 
gan) are ever prone tovVards transient worldly objects, 
attempts should always be made to withdraw them from 
those objects in order that a state of composure might be 
effected towards a steady realisation of the Absolute Lord. 
Ill this connection it is to be specially noted that that organ of 
action which is an instrumentality for the satisfaction of ani- 
mal passions must be controlled by all means. An indiscreet 
inadvertence in this respect it is which on the part of many 
a so called follower of the devotional cult in the present days 
has unfortunately brought such a great stigma upon the most 
sublime religion of the Hindus. The serious havoc which, as al- 
ready indicated, is very often being wrought by these so- 
called followers of the cult in the name of Raganuga is, if I 
am allowed to say so, pivoted upon this gross abuse of the 
senses. Hence it is that Lord Gourafiga has laid the greatest 
stress upon this amongst all moral attributes. On one occa- 
sion during the Prakata Lila of M Gourahga, one younger 
Haridasa, one of His adherents, purchased rice from one ^ikhi 
Mahitfs sister who was then regarded a devotee and moralist 
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of the first order. For this simple act of speaking a word or 
hO to that woman of astounding morality the adherent Hari- 
dasa, himself a personality of spotless character, was highly 
rebuked and turned away by Lord Gcuraaga saying— (Prabliu 
kahe) Vairagi kare prakrti sambhasana [ Dekhite napari ami 
ti^hara vadaiia [1 Darvaramdriya kare visayagrahaivi } Darn pr- 
akrti hare muni janera mana || TTcwr 

(Mann, II, 215). Ksudra Jiva markata vairagya kari 3 ^fl | 
Indriyacbarafiavule prakrti sambhasiya jj (.AntyaLllH, clu II). 
“The devotee that speaks to a worn in is most disliked and 
hated by the Lord since tlie senses are s > very potent 
in distracting and diverting the mind away that even a 
wooden toy of female form perturbs even an ascetic’s 
tranquil mind. So it is well said in Mana* — Let 
not one occupy a seat very close even to 
one’s mother, sister or daughter, for the senses are powerful 
even in agitating the mind of a sage’h Such being the case, 
it can be fairly imagined how extreme]}’’ detestable and highly 
immoral is the act of illegal cohabitation with a woman of any 
rank. This act however is regarded immoral by all systems 
of philosophy and by all moral codes in all countries. Biitthedis« 
tinctive feamre of the philosophy of V. religion-nowhere else 
to be found-is that a man is forbidden to make cohabitation 
even with his legally-wedded wife. On this important point 
we might refer to the instruction, given by Lord Gourauga to 
Sanatana Goswami about the conduct of a devotee, as contain- 
ed in the lines — ‘Asatsangatyilga ei vaisnava achara stiisangi 
eka asadhu Krsnribhakta ara !| ei sava tyUji ara varnasrama 
dharma ] akiilcliana haiya laya Kxsnera sarana jj (Charitamrts^ 
Madhya, ch. XXII). The expressioii has been inter- 

preted by some to mean ‘one who cohabits with another’s 
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wife’. This iiieaiiiiig being aceepted, it might follo^^ by way 
of implication as if this conduct is forbidden in V, religion 
but saiictioued in other; sectarian reli But a review of all 

the current sects of religion prevailing amongst civilized nations 
would disprove the latter fact Hence the interpretation of 
the text here would be that a devotee accordihg to the system 
of V. Eeligioii is strictly forbidden to ^ even with his 

own w ife, far be it said of the illegal cohabitation with othei"*s 
wives-other women so to say. This meaning is corroborated by 

a number of Bhag.texts. viz-(l) 57 

i ?r?Tr ii 

(Xf, 14, 30 & III, SI35) “No other associa on or comp m' ns ip 
can bring upon a man such delusion and bondage as is effected 
by association with women in general (it matters not if the 
woman be one’s own lawfully married wife or not) or with 
those that make such companionship”; (2) 3^;sr ITR 

sff^: i acrm 

?Tq^n 1 w 

II which the last 

word means ‘those that take delight in thecorapany of women,’ 
and the sense of the texts is that all excellent attributes, viz. 
truthfulness, purity, kindness etc. are lost by cohabitation 
with a woman or with those that are of this conduct; (3) 

srRr^ysqrfJT^fwr ^rr ii (m> si. 29) which 

proliibits association with all snip’s which wotd again has 
been explained by Jiva Goswami and Viswa Natha Ohakrsi- 
varti to mean all women including lawfully- wedded wives 
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1 ) (4) 5#fe%wr ??T^qT 
fCrf wRJTSTfq: I %> ^^rsTt^rf^rg: ?TriT?rf%^: ii 

(XI, 14, 29); (5) ;i WJ%5q‘: I 

(XI, 27, 24 ). Besides the sense-control thus indicated, res- 
traint of the six--fold passions al^o constitutes a distinctive mo- 
ral attribute. These passions are enumerated in Hindu scrip>- 
tures as kilma or desire (for secular enjoyments), ire or anger 
avarice, delusions, vanity and jealousy. Their nature is to 
turn the mind away from spiritual concentration and ulti- 
mately to reduce it to that vitiated state in which there would 
be no difference between reason and unreason. Hence for 
the ultimate good of a human being they must always bo 
tempered wdth devotional spirit and guided in such a way 
that their gross nature would at last be completely changed 
into a supreme on^^^. And at this stage their significance 
would be—f'l^ desire not for one's own sensuous pleasure but 
for the supreme pleasure of Krsna, (2) anger towards those 
that are averse to the devotional worship of Krsna, (3) greed 
for partaking of the remnants of the worship of Krsna, (4) 
delusiveness resulting in a state of mental despondency which 
is caused not by the attainment of earthly prosperity and 
splendour but by that of even a small bit of the supreme plea- 
sure consistingiii devotional worship, (6) Jealousy directed 
towards those that have already advanced more than one's 
owiiself in respect of religious realisation. 


IHL HIGHEST CONCEPTION OF MORALITY 
ACCORDING TO V. PHILOSOPHY. 

In the previous pages having indicated the nature of mo- 
rality m its relation to religion, we made an enumeration 
and explication of some of the important moral attributes 
which are the inevitable consequence of steadfast devotion to 


the Abs<>itite We aiiso referred io some of 

the im|>ortamt Moral preeepls and tea-ehings-of 'Lord Gouraaga 
so: far as ean be gathered ' froM- the : aaohoritative texts on the 
..giibjeet. • Amongst these moral qualities the most cardinal one 
lias been stated to be kindness towards divas, where the term 
diva according to V. theory is not restricted to mankind alone 
but nieans all created beings front Brahma the highest down- 
wards to a blade of grass tlie lowMst in rank. From the 
Meaning of the word ‘kindness’ already explained, viz. that it 
is a conscious feeling within ones mind of the sufferings of 
others, it appears that the most natural implication of this 
moral quality is service to the whole creation. To this lofty 
idea of morality there is a clear reference in the Bh^ig. texts, 
and the same has attained further develbpmerit in the Chari- 
tamita and other allied texts that deal Specifically with the 
Qouraiiga calk The Bhag. text runs thus— 

^ Sfjjr: i sTrrirr^ff#f 

Rfi?T fH: ll ( h 4, 12). The verse 

refers to the question why Raja Pariksit, a great devotee to 
Ktsna, by reason of his severe asceticism and the consequent 
averseness to mundane objects, was inclind to sacrifice his 
own life by way of fasting in penance on the bank of the 
Ganges. Without entering into the answer to this question 
which is so elaborately stated and discussed in the Bhagavaba, 
all that we are concerned with here is that according to the 
view of the Bhagvata the object of life of a great devotee is 
not confined to his own personality, nor to the family, the socie- 
ty, the race, the state, but mOludes the perslsteht thought abou 
the continuity and all-sided good of the whole creation. This 
idea of universal gOod and service far surpasses in respect of 
fullness and richness of the content that of sm’vlce to huma- 
nity which characterises the conception of religion in the 
Positive Philosophy of Goiiite. BasCd upbii the social life 


S65 :) 

conception already explained, Comte s theory of iiiorality: re» 
lating to, the service of humanity is open to many serious ob- 
jections which requires a careful examination of the theory. 
Now it is a patent fact admitted by all that the characterist'c 
basis of a religion Js the existence of a Power without us so 
superior to ourselves as to command the complete submission 
of our whole life. This basis, according to Comte, is to be 
found in the positive stage in humanity past, present and ho 
come, conceived as the Great Being. “A deeper study of the 
great universal order revea's to us at length the ruling power 
within it of the true Great Being whose destiny it is to bring 
that order continually to perfection by constantly conforming 
to its laws, and which thus best represents to us that syst«^in 
as a whole. This undeniable Providence, the supreme dis- 
penser of our destinies, becomes in the natural course the co- 
mmon centre of our affections, our thoughts, and our actions. 
Although this great Being evidently exceeds the utmost 
strength of any, even of any collective human force, its neoJS- 
sary constitution audits peculiar function endow it with the 
truest sympathy towards all its servants. The best amongst 
us can and ought constantly to aspire to maintain and even 
to improve this Being. This natural object of all our activi- 
ty, both public and private, determines the true general cha- 
racter of the rest of our existence, whether in feeling or in 
thought, which must be devoted to love and to know in order 
rightly to serve our Providence by a wise use of all the means 
which it furnishes to ns. Reciprocally this continued service 
whilst strengthening our true unity renders us at once both 
happier and better.” 

The doctrine of the lo^m and service of humanity which 
is contained in the above lines has for its basis the social life 
conception already explained. The vagueness in character 
and content of this idea of humanity has baen vividly ex- 
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V pres'^8d\by CoiHit Tolstoi tha^ we cannot bat refer 

"his criticism on the point. “The essence of the social life coii- 
'Ception/’ says Mr. Tolstoi, “ consists -.4 n, replacing the sense of 
individual life by that of the life of the group. In its first 
step, this is a simple and natural progassioa as from the fami- 
ly to the race is more difficult and requires special education- 
which has arrived at its aiino.st limits when the state has been 
reached. ’V 

“It is natural for every man to love himself and he needs 
no incentive thereto, to love his tribe wluch lends both support 

and protection; to love his wife ..his parents,.... 

^ all this, although not so intense as love of self, is natural and 

common to mankind ” 

“ To love one’s race, one’s people, for their own sake, alth- 
ough not so instinctive, is also common. To love one’s ancestors, 

one’s kinsfolk, is also natural and frequent .and yet the 

Positivists and all the preachers of the scientific fraternity, 
not taking into consideration the fact that this feeling is 
weakened in proportion to the expansion of its object, conti- 
nue to theorise on the same lines. They say- if it were to the 
•advantage of an individual to transfuse his consciousness into 
the family and thence into the nation and the state, it follows 
* that it will be to his further advantage to transfuse his cons- 

*' ciousness into the universal entity, mankind, that all men may 
live for humanity as they have lived for the family and for 
the state.’ - 

And theoretically they are right. After having trans- 
ferred the conseionsness and love for the individual to the 
familj^ and from the family to the race, the nation and the 
state, it would be p^erfectly logical for men, in order to escape 
the strife and disasters that result from the division of man- 
^ kind into nations and states, to transfer their love to humani- 

ty at large. This would appear to be the logical outcome, 
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and it lias bees offered as a theory by those who forget that 
love is aa iEBste seBtiiaent which can never be inspired by 
preaching, that it must have a real object, and that the entity 
which they call humanity is not a real object but a fiction” 
“ The man who loves humanity, what is it that ha loves ? 
There is a state, there is a people, there is the abstract concep- 
tion of man. But humanity as a concrete conception is im- 
possible. Humanity? Where is its limit? Where does it end 
and where does it bagin? Does it exclude the mvage, the 
idiot, the inebriate, the insane ? If one were to draw a line 
of demarcation so as to exclude the lower represetitatives of the 
human race, where ought it to be drawn ? Ought it to exclude 
the Negro as they do in the United States, or the Hindoos as 
some Englishmen do, or the Jews as does another nation. 
But if we include all humanity without exception, why should 
we restrict ourselves to men? Why should we exclude the 
higher animals some of whom are superior to the lowest repre- 
sentatives of the human race? We do not know humanity in 
the concrete nor can we fix its limits. Humanity is a fiction 
and therefore it cannot be loved.” 

Indeed Mr. Tolstoi is quite right, and we may say, unappro- 
achable in the above argument. And he says all this in his 
noble attempt at an exposition of the true theory of Christian 
Morality. The same argument however applies with greater 
force to the conception of morality as involved in the Bhaga- 
vata text cited above and as developed further in later texts 
of a similar nature. The serious blunder of the Positive Philo- 
sopher whereby he falls into such inextricable fallacies lies in his 
ill-chosen selection of the social life conception and in the sad ig- 
norance of the fact that the highest conception of morality must 
have a solid and a clearly-defined foundation in the human 
soul, whereas love of humanity is but a theoretical conclusion 
reached through analogy” As we have already said, accord- 
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iiig to the Ttiisiiftva’tlieory the true nature md faiictiofi : 0! 
an iiKlividuahseul or fiv^a consists in bliss and love which is; 
but a bit of the infinite Bliss and Love of Bhagavan Kisnav 
This, loving attribute ’thorefoi'e ev^r exists .in the Jiva as its 
innate eharacteristie and manifested and naturally 

ill the shape of servitude towtards t}ie. eternal love ' of Bhaga- 
van. This divine love and servitude ,agai, a cannot posit itself 
unless it is manifested simultaneously towards the whole 
creation wliich is ever pervaded by the ;vA.ll- pervading Being. 
Thus the highest conception of morality which consists in the 
love and service to the whole creation is entirely based upon 
the divine life conception already referred to. Even if for 
argmnent’s sake we accept the Positivist^s theory, we must 
say that an infallible doctrine of love of humanity is tenable, 
that the love of hum ini ty wo idd follow as a matter of course 
and flow spontaneously and invariably-only when the loving 
subject, the individual soul, has its sole function based upon 
the libsolute Being-the Eternal Source of all love. 

In other words, the essence of the individual soul being 
love, its well-being may be traced not to the fact that it loves 
this object or that one, but to the fact that it loves the Pidnci- 
ple of all things-God, whom it realises through love and will 
by the love of God love all men and all things. The only 
point to be specially noted here is that the foundation of true 
morality must be well-chosen, that the divine life conception, 
the best of all life-conceptions, must be retarded as the basis 
of all true morality in the highest sense of the term. And 
if that is done, there would be no objection about the term 
dmmahity’, the more because, according to the theory of crea- 
tion as involved in the datapaths Brahmaua and Manu texts, 
the concept of humanity is not restricted to mankind alone 
bufe to the whole body of created beings. 

The doctrine about the love and service to humanity 
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( wliero *iimanifey"is to bo taken- in the sense of the .whole 
creation) being thus clearly established' as the tone of the 
highest morality, the next question arises '*How could sucli 
love be fostered in the heart of beings? What, in other words, 
should be the true nature 0:1 a being’s conduct with regard 
to others of the family, the society, the race, the state ? To 
answer this vital question we are forced to refer to the most 
vital point in the present politics in India, Although ours is 
not a political treatise, yet we cannot ignore the fact that in 
the sphere of Indian literature no sharp lime of demarcation 
can. be drawn between the department of religion and all 
other departments; in other words, Politics, Morals, Socialism 
Commerce, in a word, all that has to do with conscience must 
have a religious bisis-must be religlori,' The principle of 
non-violent non-cooperation, wa may add here, occupies the 
•most prominent place in the present sphere of Indian politics. 
Of the two concepts of non-violence and non -cooperation, the 
latter has no place in the system of Vaisnava religion; rather, 
the principle of non-cooperation, unless it be taken in a restric- 
ted sense, is higlily antagonistic to the true spirit of Vaisna- 
vism. The principle of non-violence or non-resistance, on the 
other hand, has been accorded a most conspicuous place in the 
system of Vaisnav Philosophy as also in the theories of Chris- 
tianity and Islamism ; and as such, it is indeed necessary and 
not.oat of the place that 'we should give a detailed account 
of this principle. 

As to the genesis of the principile it might be said that 
since its basis is soul-force and since the soul as a positive enti- 
ty is explicitly manifest in a human being, it is as old as the 
the human race. Yet for various reasons the principle has 
not attained the same development, every where ; in India, for 
exam|.)le, it \vas realised and practised long before it came into 
vogue in Europe and is still prevailing there in a prominent 
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-way. Ill India, again, the principle holds good in a preeini- 
neat degree in the Bhakti cult althougli it occupies not an 
insignificant place in the other cults as well. Now what is 
:this non-violence ? It is nothing but the Ahimsa principle 
occupying such a prominent place in the Gita and all other 
scriptural texts; it is the idea which is expressid so lucidly in 
Indian philosophy by the expression “Ireedom frcin injury to 
every living thing”. Tlie principle consists in holding and 
as.serting relations towards all beings, being guided not by 
•force nor by the sword but’ by non-resistance to evil, by hu- 
manity, meekness and the love of peace. 

We have already shown how this doctrine of non-violence 
constitutes one of the most essential factors in the moral pre- 
cepts and teaching.s of Lord Goarahga. In His aphoristic 
utterance ete, the quality of ‘forbearance 

like a tree indicated by the expression 

doubtedly im^olves the spirit of non-violence. The greatest 
violence in the shape of total destruction of the life is used 
against the tree and yet the tree gladly returns this greatest 
evil by a very great good, viz. affording shelter under its cool 
and refreshing shadow. The only lesson we get from this 
moral precept is that we should never use any violance to- 
wards any being, but always try to return even the greatest 
evil by good. Lord Goarahga, we know, appeared with the 
sole odject of granting beatific joy to all beings, and He ful- 
filled this mission solely by taking recourse to the principle of 
non-violence. Indeed the difFerenbia of the concept of Qaur5.- 
riga lies in the fact that in all His acts He absolutely refrain- 
ed from using any violence however small towards any being 
whatsover* The briglitest example of this spirit we find illus- 
trated in the way in which Lord Goarahga extended His lov- 
ing influence even towards the most obdurate, the gi'eatest 
drunkard, the vilest of all -I uDan, the two brothers Jagili 
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and Madhai. Always intoxicated tipsi tarvo, the most dtia- 
ted in charactei’, these two brothers did not hesitate in the 
least from using all sorts of violence against the Absolute Being 
went so far as to pelt at Him, to throw stones 
against him so as to cause a profuse blood-shed, yet all this 
could not perturb in the least the Loving God of the Vaisnavas 
He embraced them most coridally and returned the vilest 
evil not by any violence in the shape of sword or the like, but 
by the immediate grant of the greatest good which consists 
in Prema. And so we have said not unjustly that a brighter 
example of the spirit of non-violence is never to be met with 

in the world’s history of religion and morality. 

This principle of non-violence may thus fairly be descri- 
bed as the highest esoteric teaching of Lord Gourahga, inten- 
ded for the good of mankind. And, besides the wholesome 

utterances in authoritative texts about its unqualified admis- 
sibility, there are many goo<l reasons to accept it as such. 
In tins connection we might refer conveniently to the follow- 
ing statement quoted in Mr. Tolstoi’s-‘The kingdom of God is 
within you,’ p. 8-9-“The history of mankind is crowded with 
evidences proving that physical coercion is not adapted to 
moral legeneration, that the sinful disposition of man 
can be subdued only by love; that evil can be exterminated 
from the earth only by goodness, that it is not safe 
to rely upon an arm of flesh, upon man whose breath is 
ns nostrils, to preserve us from harm; that there is great secu- 
rity in being gentle, harmless, long suffering and abundant in 
mercy; that it is only the meek who shall inherit the earth 
lor the violent who resort to the sword are destined, to perish 
with the sword. Hence, as a measure of sound policy of 
sa ety to property, life and libeHy-,of public quietude and 
pi ate enjoyment, as well as on the ground of allegience to 

Liu who IS lung of Kings and. Lord of Lords, we cordially 
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adopt the non-resistance principle, being confident that it pro- 
¥ides for all possible consequences, will insure all things need- 
ful to ns, is armed with omnipotent power, and must ultima* 

telyMumph over /ever-assailing force,” 

Such being the 'great merit of the principle of non-violen- 
ce, it is no doubt desirable that instead of being confined to 
iiidlan minds alone it should prevail throughout the whole 
world so that there might take place universal peace and har- 
mony and total absence of all sorrow. And it is a delight to 
find that this lofty theologico- moral principle has happily be- 
gun gradually to become the world-spirit of the present day. 
We must not hesitate to state here that the teachings of Lord 
Christ have contributed in no less degree towards the preva- 
lence of this world spirit ; and for a clear exposition o! this 
principle as a very prominent factor in the moral precepts and 
teachings of Lord Christ the sole credit is due to the political 
saint Count Tolstoi. Now it is a patent fact as true as any- 
thing in mathematics that the Christian doctrine is the 
doctrine of truth as well as of prophecy. This doctrine which 
reveals to mankind the true conduct of life, is to be found in the 
genuine form and in its true meaning only in the Sermon on 
theMount in the New Testament. Such importance of the Ser- 
mon cannot therefore be denied, for, according to the view of 
Mr. Tolstoi, Christ himself, having taught in the Sermon on 
the Mount these precepts by which men should order their 
daily lives, said — ‘‘Therefore whosoever heai'eth these sayings 
of mine and doeth them, I will liken him unto a wise man, 
which built his house upon a rock and the rain descended and 

the floods came and the floods came...,. and it fell not. 

And every one that heareth these sayings of mine and doeth 
them not shall be likened unto a f eolish man, which built his 

house upon the sand, an:I the rain descended and the 

great was the fall” (Mathew VII, 2*i*27) In this sermon 
Christ said — ‘Ye have heard that it hath been said, An eye 


for ail eye and a tooth for a tooth. But I say unto you, That ye 
resist not evil but whosoever shall smi te thee on thy rigli t 
cheek turn to him the other also. And if any man will sue tliea 
at the law and take away thej?^ coat, let him have thy cloke also’', 
®‘Love your enemies and pray for them that persecute you 
that ye may be sons of your Father mdiicli is in heaven". 
‘‘Transgressions are to be avenged by transgressions, murder 
by murder, torture by torture, evil by eviF Thus taught 
Noah, Moses and the prophets. But Christ forbids all this. 
The Gospel says, T say uiito you, resist ye not evil, avenge 
not one transgression by aaother, ‘but rather bear a repetition 
of the offence from the evil doer, ( The Kingdom of God is 
within you” — 16). “The chief signlficanoa of this doctrine 
of non-resistance”, says Mr. Tolstoi, “is to show that it is 
possible to extirpate evils from one’s own heart as well as 
from that of one’s neighbour. This doetrina forbids men to 
do that which perpetuates and multiplies evil in this world. 
He who attacks another and does an injury excites a feeling 
of hatred, the worst of all evils. To offend our neighbour, 
because he has offended us, with the ostensible motive of self- 
defence, means but to repeat the evil act against him as well 
as against ourselves — ^it means to beget, or at least to let loose, 
or to encourage the evil spirit whom we wish to expel. Satan 
cannot be driven out by Satan, falsehood cannot be purged hy 
falsehood, nor can evil be conquered by evil. True non-resis- 
tance is the only real method of resisting evil. It crushes 
the serpent’s head. It destroys and exterminates all evil 
feeling” (The kingdom of God is within you — -p, 17-18). 

The lofty moral virtue thus commanded and taught by 
Christ is in no way different from what is depicted in the 
Hindu scriptures from time immemorial and what was displa- 
3 ^ed and taught in a most successful and profitable manner by 
Lord Gouranga. Whatever the genesis might be and apart 
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from the question of precedence in inculcating, the fact is that 
the very genial and harmonising influence of this lofty virtue 
has been gradually gaining ground in Europe and America 
chiefly through the medium of the writings of Count Tolstoi 
( influenced he might be also by the Hindu scriptural texts on 
this point just in the same way as the German Philosopher 
Schopenhauer was admittedly influenced by the Vedanta sys- 
tem of Philosophy) and subequenfcly through the preachings of 
his disciples. In Africa as well as in India, again, immediately 
influenced by the writings of Tolstoi but remotely, I should 
say, by the Gita and other Hindu Scriptural texts, Mr. Gandhi, 
another political saint of the modern times, has of iate been 

practising and preaching the same principle of non-violence 

the principle which though taught and impressed upon Indian 
minds by the sayings of the Bhagavata and other allied texts, 
was so long lying in a dormant state owing to various adverse 
circumstances. “I remember"', said Mr. Gandhi, “how ona verse 
of a Gujarati poem, which, as a child, I learned at school, 
clung to me. In substance it was this — Tf a man gives you 
a drink of water and you give him a drink in return, that is 
nothing. Real beauty consists in doing good against evil/' 
The advantages of soul force, the basis of this principle, as 
against physical force are well pictured by Gandhi in the 
following words— ‘Passive resistance is an all-sided sword ; 
it can be used any how, it blesses him v/ho uses it and him 
against whom it is used, without drawing a drop of blood; it 
produces far-reaching results. It never rusts and cannot be 
stolen; competition between passive resisters does not exhaust 
them. The sword of passive resistance does not require 
a scabbard, and one cannot be forcibly dispossessed of it/' 
As to the cosmopolitan elBcaciousness of this principle Mr. 
Gandhi says that it is not only useful to Hindus but should 
be alike embraced by Musalmans, Sikhs, Parsis, Ohristiansi 
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Jews and all other nations. 

It is to be carefully noted in this connection that the 
above reference to the non-violence principle of Tolstoi and 
Gandhi has nothing to do with the pure politics of the world. 
It is here indicated simply because it has a decisive religious 
basis and is itself a moral excellence inseparably connected 
with the doctrine of love of the whole creation. These two 
inseparable factors in morality constitute the salient features 
in the teachings of Lord Gourimga, And because the lofty 
teachings of the Love God of the Vaisnavas are now on the 
verge of being concretely realised throughout the world, we 
are in a position to say that the prediction of Gouranga that 
the whole world would be overflooded with the streams of 


supreme ha|)piness and love, is going to be fulfilled. In this 
sense again we can also assert that the Goudlya Vaisiiava sect 
is capable of becoming the universal religion and that a fore- 
shadow of the concrete realisation of this fact is forthcoming. 
I say foreshadow,for literally speaking, the peace and happiness 
resulting from the love of humanity and the principle of non- 
violence, though it might appropriately be described as the 
best of all happinesses is in the phenomenal world, is, on account 
of its very contact with the phenomenal objects, but a shadow 
of that supreme bliss which is the concomitant consequence of the 
sumrnumbonum of Vaisuava Philosophy, and for granting 
which to Hi« own beings Lord Gouranga manifested Himself 
in the Kali age. And so we can conclude our treatise in no 
better w$,f than by saying — 



f w. ll 

( Vidagdhamadhava by Rupa Goswatm, I, 2.) 
“Let the Delighter of ^achi (Gouranga) ever manifest 
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Himself in the recess of your heart— Gouranga wliois no other 
than Hari the Absolute Being, whose complexion is bright 
and charming like gold, who is ever shining resplendent with 
the ( nnsiirpassable) heap of supreme lustre, and who out of 
compassion appeared in the Kali age simply with the object 
of granting (to beings) the treasuretrove-Bhakti (servitude 
to Himself) which consists of the highest development of the 
supreme sentiment (^rhgara) and which had not been gran- 
ted by any other being for a long time previous.’’ 
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Appendix. 

Oti this point compare the loHowing texts — 

, (a) 

Srufi text cited in Madhwa bliasya, p. 7. 

p.8,l 17. (b) gjxJT^r ^ ^ sr§r!% # ^- 

related to the ?Tl% 

tff ^'f^o^f and explained by MadhwScharyya as referring' 
to Visuu the Highest Being. 

(c) i ^ 

sg* Harivamhi tex^ cited in Madhwa- 

bliasA^a, p. 7. , , 

(cl) ’TH ft Fadmapu- 

rana text cited in Madhwabhasya p 14, 

(e) w5F?fr srsf ^Rft^n%m5 

Brahmapurana text cited in Madhwabhft- 

sya p. 24. 

(f) ^Rf?Frq- ^%g»iT^ i « 3 rg 533#- 

II Skanda text cited in Madhwabha* 

sya p. 28. 

(g) $1^5515^; tjT R^r RRW I ’K 

’ireTTT^'T^T^ WT I! “'1-®*-) iw Madhwa biiasya p. 17. 

In the Chha. text cited the word akasa referring to Bra- 
hman really njeans ‘Self-luminous’; yet the word i.s generally 
used in the sense of ether. Hence by the statement ‘Sabda- 
Brahman is akaiV is to be understood that It pervades the 
infinite ether. 

5tr rR^RFTJWnmuf < '^TTR^t^cTcrr 

^^'R5Rjn: II htt: 

P. IS, l IS. ■53^ I ^Rirrs^?T 5?R ZJRT^ffesiR^?:*!;. II 1%- 

sTgrwr ^rwrfR^r i miw 
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Skandba Prabliasakhauda text cited iu Tattwa San- *( 

darbha p. 7. eRT^^ tr^i| gif bhavisya- 

fi^fra’^'crorRf fk • xrrg^rwiSFT- 

’ fRffgt: sr^M qigr sg5E5^gr3; i 

isrrgfRJT^i^gRiT^Rg gfifnE^r^gw ll ^Tv-g^w 

P. T4, i ^ I wrfJTiw ^riTf$r- 

Ir srfTR^m^: 11 RKfr- 

T wt^r^rggr : I 5^wp^?rT^^ ^Tiigjwfgfri’Cf : » 

51 ^ l“WT5g^T% quoted in 

T. Sandarbha pp. S-9. ■* 

^g^srgT%?r girqr ' cTf^rfjjr^JT ?:rgT ^ij^r- 

p. 14 , i IS. %-jRirq: gvTt^ H ?r?n'^i5rJT’g?n^ 3 

ii i I gr'iRcnii?; 1 gf^m =^ 3 ^; #rgr%g: 11 

Matsj'' apurana texts cited in T. Saudarb’aa p. 9. 

ig3d %ffsr3^T5^3r3ST5: I S^RcTWfrRT 5is!!TT- 
P. u, I ?4. gt i^sgw ?i% ^ar: il 5?:niF*if^ ^1%H^3^- 
!TOI5 UcT: I 3 ^«in%sn%?sriTq^ 1 

Sivapurana texts cited in T. Sandarbha p. 9. 

Igfggg gf^^r g^ltr^cTvT fisgg I ^ I ff 

P.16, Id. gf ^ gffggi^’tlJ?;^ II Padmapuraua text cited * 
iu T. Sandarbha P. 10 

gfT^rrfRr^ jt?^ SW^ l w: sr^ffcrr: 53# 

P IS 16 II Naradiya text cited in T. San- 

darbha P. 11. 

gfgc%Kr^ JT?g 5 ^^!Tr »3 fi[^rfrm: 1 ggr: gf^^: 

II fg^rf^g^cTTf gfr gmg 
P. ts, i S9. grr^fcr^gfg I ffgf rer5?cr%?53 ^ct: 

fcr II g^ ^ ft ^3 1 . 

fe <13350%: gg'Rg n gl gg gr3% gfR; 


t 
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%3ri: 1 ?r =3r ^ i’Ti^ f€r^^;il 

Skanda-prabhasa khaiida texts cited in T. Saudarbhapp. 11-12 

mf TfI^lTT%'-k IKT3I^3 ^ mf IcJSjjqrT^^ 

T. 19, IS. flf^j I JTTf T^ ^ W 

Matsj^apurana texts cited in T, Saiidarbha P. 12. 
As to the definition of the Bhagavata purana compare 
the following texts — (a) 

P. SS, I 13. vjtKTTT'^t^^^r: I 

^TTsrcrh%?r:i 

§:i^!?IWf^5IST.Sq- I ?15«[I-S5T!?!frerTW. 

^flT^<Tr*T^?rTfiT'< 3 b II purana texts cited in T. Sandar- 

bha p. 15; (b) ?r5rn%^??T tTPNt I f’^TT^’:- 

II 5?:t«jt ?r?i^ 

!T5Ktl%?rp[ I Matsyapuraiia texts cited in T. Sandarbha p. 13; 

CO ?r?55r-sif?JU^Tf^r i 

sqrw f gr^rgr^rT?!! I Trr^Tsqn ^ I 1 ^ 5: 11 

Skanda texts cited in T. Sandarbha p. 14. . 

Regarding the interpretation of the first sloka compare 
the following extracts from the Parain. Sanclar- 
P. S3, 1 8. bha texts pp. 283-896— I '<lt «fnPI- 

vfrfr{|;??n^iT grBajrf’TT^nirft’qrr 

f^i:c ^=57 'qrwsr ^?fr 
qT«7?tT girtrisq'nsirR^ | gr^i?r 5ci*Tgrm^^(^Frrr3q; 1 3 ^^ 
?r^ :ocg[rf^?|i!l5Ei 5T§Ti^i 3i!jr%'f5Tf^ra: 1 
Ifcgrjj^ir WTJT fl: sr^r^g^; ^ 1 

I 53 'sr 

'ar^%i^^ t%irr^5!i5e!i s^rmr '4fJTfrf^ i 5 ^ 5511 %^^^ 
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fsTGoipirgi; cri: i swicK^f ?i%3:ww 

1 ^<fr ^'kmrisrJT^ ^fj- 

5^ni?^»nif(W>^fT% ?3'ra'r*TW«FTWT 
?3'nt:^'Tr^’T 5Tf«i i wsjrcT h??!- 

fff% I O 

cT^# sr§r^n!^Tr^l ^<5r%' 

S[r^^5 ^:5^5’I?W5?rFiT^.KH’9F^- 

3fi?jjTFcro!!ri^gTi%r?;<FrrFf5'=^?^«i 

a^FFsrin^i^rr t#i% ?Tr^%%arraff^rf 

?=F?!ifsrf?r I ^l?s^T5[rw5^n'sT^TfT^?Tr^w^^‘! ’cr?:m9TW«r- 

?ir?5[’a'5!r ^ sFii^^JT i rT^wiTf^f^qr 

?!%^r«f[5r«a[^rf;?#?T s’srrfT^rn'^^jr^T^EcWJiwii^ > rf^wn'sr 
?rf s^ri^^gruc^^F^r^ ^qi^fcri' ^^tJF^'Ff?^5?TW=5rf- 
ft?rfii?K «irw: ' s?r!Tr%J i w^r 

qJTfW ST^FJOT srr STVTF^ ^FJRF- 

9iJT^Ff^^F^ F^t^ # g ’sr^qq; i ct^cff 1^ 4i!FFst*n^ ^t’c- 
1 3r'Fqfq^qFqTqFF%%qqiTfeqrF^qT m^rlwq- 

qq I rr?rsF ^qiirr ^qrq^qqi s^qqqrwjwn qr smr 

^ JTFqFlvTq q^^TT^i!: 1 mqrcrsg 

?f^^ ^qwT% ^q^qjqfq qrqij^i 
cTw afFFlr F%?FF5Tm5T!g sfItf^ yT%qF %g qq ' 

I grq ^FP^F'«i3|qTfW 

^rqqr%— • %5r ^F^^if imqiTq! q^tRfjqsqrqq; ?PEr«l.* • ^ 
q’srr ^qi !T*rqr% f^F^g q^s«iRfq?mqpa‘«J9i’5: i i;?3qrfer- 

^tq?rTi%Ff^WF vrqfir.. Hgpsr^f^ «r^; ?r^g; 

WRri^fqFg^qF5q?TF1J^?fq?qF.slr; WT qq q^T^l I 

' % g Rfi^qq^g i%tr^wra qgr% rr!=JT^ sfit- 

fsrsF^rqf ^*=qF?rer q?r 5?q^<T ^FTFg i ^- 

^q^gr^Fg i SFil 3iqsr'qF%i;F^FqF% q=SF5TfW I 



5 


^Tcr’Ki’^M^fcT ^ ^r t5Rrf^!?j'T?r^3' 

l%t^: 1 ^JT55^W5TK^i'5TiBT»%s?^?^q?rrfrig[; \ 

^«tr??r% 5eT%^qrq, qqrRrlr^ 

’q'Tf^i?Tw^H%5r ^qf ^ greqrfiT% 3rfJTi?i^q q?r 

f^sqrjr-:K ^ =5r fq^qs !ffT%- 

^q qq 1 ^!^qrTqfqtf^5I^qr5£»Wt 5qT=5r^, ^!T ?T% I 
q«rr — qi:T5i73i'fr5q?qra[; * 
g%q fqfcqri sfUf^f ^ irrr^qjqq ?t% t air 
^qq air% aiTiW i:=fFar:qnt!t53:f^a a 5 a[qq§:m aa 
WTrawT%cra{g: i ^rf^qraa ?r^aTtq Ptr^rJ^^Rcai^t- 
^aan%ca^fa 5^arar ^fq ariqjKqf arafi rptPcnra i 
^qr^qrir^ a^qq 3a5>?giii^ gutter i ^rigr^ 

^rqqj^qffirS^q: t g- ^ JEr5^rr^2rrf%eg^rqe?q a 
q^r%^fqig; 'iqarfq ’qqqrqrg[.i qq: ^q^q^q qq?qfs 
^q^rrflrfq i 

The Agnipura.ua texts on the raeaningof theGayatri are — 

qTq?^qr^ :?TI^r^ qffSiqFT^q^q I qq: 
p. 37, 1 35. ^j^q qiq^t qq q ^ q ' qqjT%sfr ’qr 

^{^gqhrqq^qrq; ^^r^qqr n q's^sitovqw q 
«Tq^r qq:^q: 5fqi^ ^rraqffqqi^ li 

q<?rq ^^srt^qi «rig q q’cq q^CJ^^l ^qqrqqqqqqqt qqqfiq 
55^ ft II fqfr^^^rqrqra^ 5rmq,^qrftqfirqq; i ftfq 
f ftrq qqq^Tsq’Ci?; II a^T qt ^qitftv-qr^q ft 
fqg^ I qq^qtfq^qqrq fq'^arqspqrfi'hK^J?. irqi«qrnft' 
■^'fr ft^ft qqrqi w ^ i%q5t^5Eq 

mqg: ^qiic ' qmitf% qq’qt ai^ftaft ii qr^^qt- 

% q^ ^qr arnjjqr f^q: i ^rqiffift ar- 

'Sq^q^ II Parana. Sandarbha p. 297. 

q^iE fq'^3^t^r ^r^rq^"~'lTfqqf ^i^arrsq 

qiT ’qq^ffqqir i f rqqTq^’S' ftw ?qtq qt ij’^qf^q H 5ft i 
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frrf^ w%*t 

P. 55, z i5. ^iJ^fr?r ^refiT^c^^ 

uRt w ^ ^T 

^sm^siiftol: ^ff^sTn ^T^trt-sf^ w ^i% 

?r% ^ 1 ct«n- f r^'Tf-SR ^r ct 

fri? M^jri;5rn^ i Bhagavat 

yaiidarbha p. 191. 

:crf|i5ST 

rTc[SI%S^, cT^’ESJ^ir ?nf^rnE'4Rf’7T%^.?ai^^'l^' 

P. Go, I 1 

I ?r5[TrJTf^ ?Ta^«RJT%5RIi:, 

^ jTRFcr%r?=rfri%^?’T ia%^ «fTf^F^[5Fi% 5nri%rJ^-T«p^- 
TO sTi^iT %5rfns^nrT’4rr’Ti:Ti^R^r ^P?TOfT5=^iT g^<JT 
II arq'i Rdfl:?rcm^ j^r^: %5r^%%crT • 

RTOTf^^I 11 IT^ I Sandarbha, pp. 60-66. 

p. 60, 1 11. ?r^5 ijrgircra'siiT'. i rcigcr3rfn% cTTJTiiftw ?to- 
jTirtvRt iTiTO irCr^^-si’Ii^'^’TRW^nfnT: it 
Bhag. X, 87, 38, cited in Bhag. Sandarbha, p. 75. 
'^^:gR’a^^i?r3?T[g^r fw^cnrt^jff «r«rr i 

P. 67, 1 1'2. SRgll '^- text cited in 

Bhag. Sandarbha, p. 65. 

It is to be distinctly noted here that the difference bet- 
ween the rasa of Vaisiiava Theology or what is technically 
called Bhaktirasa and the other rasas including 
P» 61 i 19. the Kavyarasa is veiy great inasmuch as the two 
kinds of .pleasuiu are absolutely different. In 

/t 



iaet, ficcordirig to V. Tiieoryj what the science of Paeties des* 
ci ibes as Kavyarasa cannot, come under the category of rasa, 
the main argiiments being th*it the locus cannot be establish- 
ed. This important topic will be dealt with in detail in the 
second volume. 


Such explication of the concept of rasa by way of apply- 
ing the rules of grammar might appear somewhat far-fetched 
to readers. But it is to be noted that this clearly 
P. reveals the threefold cliHracteristic of Bhagavan, 

viz, that He is at once the relishing subject, tlie 
obj<^^*ct of relish, and the act of relish itself. A similar tinune 
characteristic of God was also conceived by the mystic philso- 
pher Nicolaus of Ciisa who holds that God is at once thinking 
subject, object of thought, and thought (intelligens, intelligible, 
intelligere ). 

As to the meaning of the Gita text 
compare the following texts— ^ sri%grCWf% i ^ 

sr^gr si|r- 

P. S4, l IS. I ?T?ir grsf.^iHSTTO cTgrf^- 

?5r§r: i wlw srf^gr sr^rirfcr sTrcr rr^’ETt^Tcrr \ 

ST fk rr?i^?rr i sr sr%irT 

I ST I 

^SEJTT’Sr scTTJ^TSlfnqrr ^ ^l^sjfrax ?T^ rT^t^r^STTSR «?5r 

grgrsr'k: i strt si%f% ?ri[cT?i^ 

I Bhag. Sandarbha, p. 159. 

On this point the texts are — ’Tt ar^% 
trc ?fr^’3T!j 5ETf?rwf^ . 

T^HrSTWrSII^T ?r5£n ^rTc^lrf^ I 5T^ST <T3[r^rT:^r5?t^- 
?f^crq[^ I ?r3:?»i^w^irri--«frfSTi 5^5rfsn% i 
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^ cTij; I i?«?Tt ^snn^ sTfriT^ ^ ^ i 5rg[55rf?:i|;^ ■ 

?i!?srr JT^T 53 i^fr?!^ 11 i 

p. 96, 1 19. ^,trffrsn%^: 1 icft^rmf T%c^fr^ I 

^ctshttstw =sr gi^rn%?'4k ^ W^ 1 ^'* ^fw^isr^- 
:^'¥rp;TsrfiT cT^wt ^ frn:<Tsr ?cr^ ^^jarars^t^-sk iHr?ar- 
?5nfg; 53r¥rr^rr5cr^*ra-r^ir^ri^ ar WT%ti^r;grar: 

arar frSTfR cT^JTTkk I sK?iii?w?n?j; crarri — 

.%?=rar^FrT%f rn^jgr^rTsrafk: ^kT^arif^'ir^ 5aarr- ^ , 
55tt ?=rT ?fr^r fH^wfcT j 

lErkf I <Ttr^ ^?:i^ 5k | 

si§i% srunt kfirnkg f?T sTfr^ar??' 

^r?Trfr?msf!=^irrt^iW|f%fRT Isk ^ T%?rnkcrarT=i; • 
arcr??rs7(k-irarr%frr#r%?:m^g^^ 5^^:?T?crftTfCT 

5?if^ |g5[?mT'^^r% • ?n^f5^>?p>sqrfqPi^ 1 1 

'trar aTC2[r^(?rra'^^^fWTR;i^rirk ?T>jr arsrmekifriRTr 
w% ' ?rw ^iRTar?j[r?TWi%JT?rr ^ «nw^k- 

ar%: ?fr!rsffg^if^WI ^5=^kR3F^3RcWl%?IR}?T k^^sar- 
kf^^ra'^gsr: ^atott ^3rR^T»Ti^T5rT^ i ct^tt ^ik 

3irI3n^!!P(%: S[^rfn% I 
?T?r: sr^WJ 

^ni^r CRR I Srikrsna Sandarbha, pp 344-31-5. 

cf- rR 5^ ^ ’TRWk'cr ' W^RTR^^- 

f ^Rns^'pWTJ^JRST 3TRR{r3;l 
P. 101,119. sTR^r^R^ arrsn^H^JukauRici;^ i 

35TR1; I ITfST^rw R^IT^rR^ifr R<5iTkR I tfR- 
«TiR w tf3^|'*5rfp^ 7f rsrvrrkfri tRsj arT ^w f asik- 
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ccgr^g*pil!^‘^ l,^n K: Sandaibha, p, 312; 
T%^ Ti JcrrarsTiw^ i =ar i%'<in 

^5»f??r?^r5cr g’ i i 

^rsr I ■fi%ra%i ci^rr^sr 

giwf%^^r5f?TiT^3:?pgRHi7mRT tn^:4!l555r- 

ir!a(gq-^^ft%gisrg55rR5U g5iq=5j?n fcsi?fr?T4?^ 

srr% *^i 1 ’t^- 

$r5T «n^'^cr l K- Samlarblia, p. 314. 

^fTi^^rf RcT’rf lT:5K^T'J«ff ^T*?Tr ^JTipsqiT* 

^?Trfrrf% i f^’sisirrsr ^ ^{%*r?r: qt: gm^'^isr 5511=^17 
w^nr sr frJT^r 'P sru^wNi w^figiT. 

k ^ 1 sfll^rri; 7T^ f:T%iT?rT3;5rfn% I cr?n 3tST- 

?fTW^fi’sg?rwr>rcr g wfsrti: 1 crrejmw^r 

’?rgr?r5c% ^twiRTiT'jq'w stwwr s^n^T^JTiJTcgrra^ ccw?r 
“ ^rr^irr % srn^r 1 flrRs^r^n’T ^ gw: 

wf 11 ” ??ww ^rTm'n%i% fwgr ^ornwr^ 
T^cfrwr 1 wws wwwcTt wRTWwrcsrfsr^w f <: gww^ew 
wnwjff WTtTW?!!!^ ir#r ?:^^!jrsi#r wn;rrgwT* 

^ wrn?TW?#f wwr: wiwiwPrTrfwrww: t wraw^u^m g^ftfwwifw 
wr^iw«5: ’KswwTTWW ww g%: ^T wnirsfsnw. i 

“^iirciTSTr w gww(f%iTfrf wwrw^ffWT gfw wwjpwi 

gw>??w^^jn%w 11 ” ?rww 
gwwtJwT %1^3JT TTwr ^irgwr ^ ww gi% wt?5w wwsiftwi 

wrnffwr ??w% wrww, wrwwrfcrtnfif I: wJsrgHw wr^rw^nlf ^- 

^:5T??r^5^iww^ptf iTswnw^i^irft ^^fwwJOf^r^ 

JTi^^srwiw^jff wt, wi^35w fwi?wr gwt5f(r% #:, g?: 
55fd^ ’frwfJStwww^^lniE’csg icwr wwjt ^Jrtwtw ^r^- 
wmwHi%3 gwr ?w^crg wrw m*nwr- 

X 


gr^crmf JTf T^r 55 T 3 qTra‘' 5 :^ 5 ^n 

I K. Sandarbha, pp. 313-316. 


^r^Tsr^f^rg; i ^^isr^rTSTj 

^71 !037H%lTr: I ^TWTFT^ 

P. mo, lad fir^” 

Une,. and P. sf(3Tft|racrn7?^ffr, %- 

w^rcr: T%?s:gr^ wm, 

arwiff, ?if5[^?^rsr^^f?rcT3rrg'f^fr^:'Tri;-:i;l?5raww^^(TO- 
^ft?jjf^5f(^r%(!Tg;gT 1 !T-5iTj^crr 5 ?5f(-f%5rs-7?i; 'sfirarff w^!:- 
tTK=s%%sr ^31 OTSf^f ^'sriT^flHm’Tfrr 

gr^i?Tsr?J7ir^^g?!jT 1 

K. Sandai'bha, pp. 404-40.5. 

?r^rsr5^sr i1[i%«Tr, ^ i 

^«Tr, ^T7|5fr5T?:^^iRri'^i%?r?ri^'<3'(%^T ?TR?irf^^RRiT=!ff i 

p. io5,u. uT^rrra 5=Tra^f 1% 5}T^iT%g^ ^pstcTr s^rr 

??rf JT?wnTT55rRJT?frc^.sf^ tr^tfsr- 

I K. Sandarbha, pp. 405-406. 


On Jiva ef — ^rsrWRgRR'^^’Tf^i ^^Tf— WTcJir ^ 

i=r 5 ra ?r fr =«r i ^ jist: 


iTi?!jr 5 T srrrt "ifr: i ?t srii r^pTt ^ iRmwr- 

P. 268, head jjqcpir tj g- ST^l^r^: etc- This agrees 

line, with tka Padmapurilna view as Jiva Goswami 
says—^g 


CRT R?rr'^T 15 f?!l'Tft^ITg- 

?fRTJ 7 i 33 TRr 53 TRf%jn^Rfr ?fT 
?IT5rTTTRigf^^(crT^Ti^ I Parjim. . Saudarbha, p. 224. 
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On classificj-tions of Jivas ef.^ — 

?cr3r?«r^?r: i »3:5r «*t- 

^??T^g5rri^cr nwsTJT^g^T’ct^g^: i 
P. 166 , 125 . sn^cT;5cr^'f^riTwraTx»^(^wwr^r^ I ?T5rsr«im- 

JO’rg; i crgq’Cff g’df^rfr^^JF <jt5'«if^^j3[^r 'ift- 

gigi "Ir^Kr l Pai-am. Sandarbha, p. 239. 

On tho dcctriue of Milya of. — JTptri ^i%‘ 

^Wf =5r ^i?Eg?rr i srgfRJw ^T^raw’Ti’ff •> 

F. 167 Mad ^Ti^-sw ^ li T%?flfr5rP3i»*' 

line. fg^fs^g i T%^^rfBf €i jrmwr 

?ri*TfrwT ^fTf 5Fg?rr ii ar^Rrs^i^crisq-iE tg?!^ 
!r®#f TOi: I ST iTT’Twr ?r T%“>^n%fSii75!3m ii 

Parain. Sandarbha, p. 245. 

cf. g>l?:qT?cr^ff^r rf{i JTIcrf STTST^cT^ ■anrff 

P. m ;^gr trsT STCf^r=g'T:% 

Sr^T ¥r^T% ! ?T3tiSTWVTrra^'K?E^*ITRH: 
c«iw[r T%ir^ %^«i?irfcT ^ ; cr^- 

=ar ?r^r ^T%3rf5Er^ ?T% I Bhaktl Sandarbha, p. 455. 

cf- »T5a^^T m^wmgi^rT^sTg 1 

^3PHTf% ^5ii% irirt II sTf^^^reg sE^n^r^f^- 

I T%KTrn3jr it^hsu gc?T(gcggq(% 11 
P. 275 . I l^gTW^T 

s'*T^ T%(% s:WiT5£if 'H?rg<^5 li ^ 1:^=^’ 

T?«r T%^(is TOcITST: 1 f%^STT=gr ST3^ ?T?^r^ =5r%3!jRg.ll 
Bhag., texts cited in Bh* Sandarbha, p. 473. 
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cf- MIRTR fg:f%^RT I cT^ ¥rJTg^trT^RTJ7T3^- 
%^rW!r agrrqT^^Rf ?e^cn=^?%*T i 

p. 279. ir^asrrcirr jt sir^sr^sr 

sfrr^, Wrm^msr gsr^r f ^ vrir^: 

Bh. Sandarbha, pp. 519-520i 

On this point the texts are— f^srrr^^[^5^5rn'^^%*^' 
5Tm»TT9fK(%j;^%g?3T^^grw JTf^ 5r^i%ri7ffra=5r^- 

i^cTT^ sn% 5?in^ ^li^T 5T g fT% i 

P. 2S8. g- vrspR^ 

RIK fsRf R??Tgf%?5nr^^'k5'^Rfl T%!irf^r% I 

wfk tRrr%3R^'Rq':s^,#t3r5R3r:sr*n5r?i^R'Tgi^^^^ 

^ fk^ 

TT^ I ?is:r ^RgiS^n^tfiT 3[fg?T ?iTwrig«rt g?!jr 
s[i3^r:— ^ jt^ctt^ Wfrig’5r=€ p^r%gR- 

^ 1 ^nraar gRsgr ^r%: ^?rs5r arcnT% I srgJij sit§rpct ll 

f g^snK^rf firr tIr^ pgjsr g^jjB i ^rgrr 

J!JR gjRrTT: :^f# • ^Rl^lTR^PcIRr: 

^=!rFft5rf ?i fs:5ri; jpjn ll ^cJrsrfrPf l Bh. Sandarbha. 

p. 490. 


ef- 50r ^RRTT%Vlk5J^*t gf?' 

P. 9SS. l Pi’- Sandarbha, p. 684. 

srn%!pt^ ggsTir^lRSTf^nt’?®^’^ 
5flrRfrt#rc?ng«7®5rRT fiRp i gr^r^gr^rRm^r infr- 


I cr«rr 



fr<r?g^?wt:g^‘riWJTWR%d'5T: fir^crr i ir a:pw 
^Irrft I ?r?fr: sTflr^fiRt ^ l!«^r i 
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J3C# cr^srfcr^rM =g - 1 

I gn % ^^t T Br^^5qr m: 
P- S4S. 5T{?r?nT»Rt =Er 1 ^ ^5!^;^PTKr«r?ft 

I =ar \ Pr- Sandarbha, p, 718. 

of- 

53RHlR^55rT^or^r'7:^t5^n?r?cr{^RiH?rnTn^tt^^T^g[- 
tcf^fir^ir^gflrftJil^ ?sf(srJTsr(lr f^tiisrcn?T5[5T- 

^s( ^r5^^?<fr T%r?iTfgrtT:?r- 
P- U4- ^'T5siffa:^c:3TO??7RT 

vT»T^5[T3^5«nm^?r^Tr?r5r5i:^^iTf^- 
JT^T^RlW^IWTKT <n^«TTK;i5Trfl%^^^ «fj?|n»J5:cftJf»I 

vT?R^mrfl?:iFT^#rq^!ppr!T- 
^r^^r^qf^^Bif^s^T^ifb^Tsar ^jyl^Rf^^iisT^vTRT ^^fx- 
^crras!!rp^r«r^pir%^T 
¥rirgr5OTff^:%^7r?ii(f^’?i vrm^cft 
W^I TST c T I Pi^- Sandarbha, pp. 730-731. 

sftRr: yrgs R ’g g ir^gnrf?, Jrtra^f ^rfaPTf^ 

P .345 fsf?lr^H: 3 ^TfflXTFra-fw, ^- 

SI??Tl^l'ETTr%5[^ ^TTira#, JTOT^l!!^ ^- 
5TgRWr^r353TW?rr%,^xsifi#am<T^r^ gri 

Pr. Sandarbha, p. 7S3. 
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AbMdheya, 11 int., 45. 

Absolute, problem of, 45-47. 
Absolute Being, faith in, 1 int; 

' 17; 

„ as related to individual 
soul, 1 int; 182-209; 
„ as the object of Vaisna- 
vism 11 int; 

„ as the source of the 
Vedas, Itihasas and 
Puranas, 12, 13, 30-33, 
37, 38, 45; 
„ characteristics of the 
name of, 15; 

„ realisation open to all, 
15,25,34,35; 
„ as direct revealer of 
the Bhagavata, 23; 
„ as both Transcendent 
and Immanent, 24, 29, 
30; 

as the foremost chief, 
Satya (true), Sachchi- 
danandavigraha, 

26-28, 34; 
,, as capable of conquer- 
ing Maya, 27; 


„ as the source of crea- 
tion etc., 27-32, 34-38; 
„ as defined in two ways, 
28-30; 

„ as having form and 
body, 30; 

„ as consisting of supreme 
bliss, 35, 85^'; 

„ as self-luminous and 
illuminator of all, 38; 
„ as revealed to Vyasa, 40; 
„ as adhoksaja, 46. 
„ as a Substance having 
attributes, 50-54; 
,, having no Swagata 
bheda, 61, 52, 109, 110; 
„ having potencies, 54- 
59, 64-75, 110, 112 
135-140, 159, 160; 
„ as Rasa, 57, 69-74; 
„ having a peculiar dress, 
dwelling place, deco- 
ration etc , 75, 76; 113- 
121 ; 

„ having the form and 
body similar to those 
of a human being, 62- 
64,113-114; 
as that in whom all 
contradictions are re- 


conciled, 64, 76-78, 112, 
113, 133, 156; 

,5 as Nirvi^esa Brahman, 
81,82,124,198. 

„ as realised differently 
82, 83; 

„ as the Substratum of 
Brahman, — the nun-di- 
fferenced Substance, 
84-86; 

,, as the Immanent Regu- 
lator of all beings, 87 
93; 

,, as PCirna and Purim- 


tama, 134; 

,, not as an Abstract 
Idea, 147; 

„ as Perfect, 248. 

Accumulated, 9 int.; 

Achintya-bhedabheda, as rela- 
tion between the Abso 
lute and Maya, 27; 


„ as relation between 
Substance and attri- 
bute in the Absolute, 
71; 

„ as theory of the Veda- 
nta, 73, 119; 

„ as relation between the 
three concepts of Bha- 
gavan, Brahman and 
Paramatina, 92; 

„ as relation between 
Krsiia and His dwell- 
ing place and associa- 
tes, 120 , 121 , 138, 139; 


,, as relation between the 
Vaiimava theory and 
the various theories 
of monism, dualism or 
pluralism, 139; 

„ as relation between 

Mababhava' and the 

other kinds of divine 
emotional love, 145; 
„ ss relation between 

God and Soul, 182, 183, 
187, 189; 
„ as relation between the 
Vaisnava theory and 
the other religious the- 
ories current. 259; 
,, as relation netween the 
Ki>;nacult andthe Gou- 
rAhga cult, I 9 O; 

„ as relation between 

Bhagavan and Bhakti, 
268; 

,, as relation between diva 
and Paramatma, 285; 

„ as relation between 

Bhakti andMukti, 340, 
341 

AchintyaSakti 27, 64, 67, 68 , 
„ as operating in the re- 
conciliation of contradic- 
tory elements, 121, 154, 
157; 

,, as operating in the case 
of the difference between 
the permanent nature of 
the Absolute and the im- 
permanence of the world 
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, sj as barring the possibility 
of an illnsory world, 
219. 

Mhoksaja, , 40 ; 

Adhvaryyo, 13 ; 

Adhyahara, a process of inter- 
pretation adopted hy- Bmn 
kara, , / 42, 186, 200 

Adhyaropa, ;tlie doctrine' of, 
as the,' basis 'of Samkar a : the- 
ory of Maya, V, 179; 

Adrsta,'''8int., 65 ;' 

Advaya-jilana-tattwa, 48-59; 
„ as identical with Bliaga- 
van, 59, 60, B3; 

„ as the substratum of 
Brahman as established 
by Samkara, 86; 

,, as underlying the three 
concepts of Bliagavan, 
Brahman and Parama- 
tma 92; 

sj Krsna as the, 100, 108. 
„ its fall import, 148; 
„ Gouranga as 235-255. 
Affection, as a meaning of Priti 

343; 

„ as a stage in the heirarc- 
hy of super-springs of 
action, 344; 

as an underlying princi- 
ple in some moral duties, 
357. 

Ahara, as a characteristic of 


Jiva, 160, 161; 

. „ its explanation, 163, 164. 
Ahaituki, a characteristic of 
Bhakti, 265; 

„ . becoming Prema Bhakti, 
215-267;; 

„ as relating to Krsna al-^ 
one, :273;; 

„ as characterising the Di- 
vinities of Bhagavaiis 
■ Swarupa saktis, 310; 
„ as characterising the 
seva, or servitude to 
Bhagavan , 340, 

Aitihya, a source of knowle- 
dge 2. 

Aja, as implied by the Pran- 
ava, 37: 

„ as qualifyingParamatma 

87; 

„ a characteristic of Jiva 
as occuring in the Kath. 
Up., 166; 

„ as qualifying both Para- 
matma and Jivatraa, 181 


Aja, as meaning Maya, 160, 



181. 

Akifichana, see ahaituki. 


Aksapada, 

10. 

Aksara, qualifying Hara which 

means Jiva, 

182 


All-pervading, as the true 
meaning of Visim, 4 int; 
as m attribute of Para- 


4 


inatma or Vasudeva, 89; 
„ as qualifying the sup- 
reme region oi K-tsiia, 121, 
„ as qualifying Jiva, 162. 

163, 163^ 

Analytic, 205-207. 

Anarthanivrtti, 271, 272. 

Aniruddha, one of the vyuhas 
of Krsiia, 218. 

Anunnlna, see Inference and 
Syllogism. 

Anupalabdhi, see Abhava. 

Aniivaudl^a, 45. 

Annvada, 59*. 

Apara .^akti, 65, 

Apologetic, of Hinduism, 101- 

108- 

Aprakata Ilia, 153-157, 250. 

Aprarabhda, a class of acts, 

292 

Apurva, as the sum mum bo- 
nmn according to the 
Minuimsa system, 329. 

Archaim, an element in Inju- 
nctory Bhakti, 307,308. 

Aristotle, on causality, 168; 
», on summum bonurii, 323, 
324 

Arthavada, a class of Vedic 
texts, 211,212 

Arthapatti, as a pramaua, 1, 2 

Arjuna, as appearing in the 
Gita 124-128; 

„ as stand. ng to Krsiia in 
a friendly relation, 142. 


. Asamprajfiata Saraadhi, a 
stage in yoga, i83. 

Asat, its meaning in the text 
*asadeva etc', 123; 

„ as characterising Maya, 
172, 174, 175; 
„ as qualifying'world’, 
212.210.: 

Atharvan, IL 

Avaehcheda-vada, a theory on 
the relation between Brahman 
and soul, 192-195. 

Avatara, the view about Krsna 
being an, 243; 

„ defined, 245; 

„ classification ofavataras, 
243 p 

„ the philosophic necessity 
etc. about, 245, 246. 
Avatari, Krsna as, 236, 237 ; 
„ the philosophic necessity 
etc. about, 242-250. 
Avidya .%kti, as having two 
fold function, 136, 137, 136*; 
„ as a function of Jiva 
• Maya, 170,171,192. 
Avyakta, see Pradhana. 
Avyakrta, see Pradhaoa. 
Ablura, 288. 

Adhibhowtika, a class of mi- 
series, ^ 249. 

Adhidaivika-a class of miseros, 
_ 249 

Adhyatmika, a class of mise- 
ries, 249, 

Adikavi, as occuring in the 


5 


t 


% 


first verse of the Bhaj^vata, 
23 , 32 , 38 . 

Afea%, its meaning ill the text 
*Kohyevanyat etc ’ ' 8, 74 74^ 
Skhyana, as' a portion of the 
Vedas, . , 13. 

Anandaghana, as qualifying 
Brahman, 69. ■ 

Arsa, as a kind of pramaua, 1. 
Arcliimades, ■ 2£^2, 223 . 

Asakti, as a stage in Bhakti, 


hty, , . 3oo, 3.CfO» 

Benthain, on the external 
duty of kindness, "^'54. 

Berkeley, on subjective ideali- 
sm, 

Bliaga, its meaning, 

Bhagavan, as the most prime- 
val being, 9 5 

,, its primary meaning ,24; 


elab: ration of the con- 
cept of, 59-80; 


271. 

Asraya, Brahman as, of the 
cunnection with Mitya 132, 193; 

„ Krsna as, 247,249. 

„ Goiiraiiga as, 255, 257. 
Atmaniksepa, as constituting 
fraranapatti, 303, 304. 

Aimanivedana, an element in 
Injnnctory Bhakti, 309. 
Atma, as applying to Jiva, 
160, 162,165; 
as an element in the ge- 
neric concept of Maya, 
170, 

Svaranitmika, a function of 
: Avidya, 136, 170, 178 ^ 
Avidya, as an import of Avi- 
:'136^. j' 

Aula, a so called sect of Vais- ; 
.'navas,: ' ■ 6,int, | 

Bain, on siiramumbonum, 325. | 
Benevolence, as a moral qua- 


„ as having a human ;iorm, 
62-64; 

,, His dwelling place etc.. 

75,76; 

„ as distinguished from 
Brahman, 82, 83; 

„ as the substratum of 
Brahman, 84-86. 

Bhajanakriya, one of the nine 
stages of Bhakti, 271. 

Bhakti, as defined in the Ma- 
thara sruti, . 40, 41, 

„ as counteracting the in- 
fluence of Maya 261, 269, 
270; 

„ as the true means for 
attainment of the know- 
ledge of Bhagavan, 262, 
263 ; 

„ as the highest dharina, 
264, 265; 314, 315; 

„ as ahaituki or akihchana 

and apratihata, 265-26«, 
273; 
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„ standing to Bhagavan in 

bhedabheda relation, 268) 

„ as implying the combi- 
nation of bliss, knowle- 
dge and act, 268-270 ; 
„ nine stages of, 271-273 ; 
„ Jiva’spr oneness to, 293, 
296; 

two stages of, 302-321 ; 

310-313; 
329. 




„ as fivefold, 

„ as an act, 

Ihakci-marga, its superiorty 
over the Karma-marga, 

277, 278; 

superiority over the Jna- 
na-inarga, 280-282, 

,, as related to the Karma, 
Juana and Yoga Mar- 
„ gas, 284-287; 

,, excellences of, 287-293. 
Bhagavata, on the authorita- 
tiveness of the Vedas, 1 1 ; 
„ its supreme authorita- 
tiveness, 20-39; 

„ defined. 22, 23 

„ as revealed to Vyasa in 
his spiritual meditation, 
22,39; 

„ as the unfolder of the 
true meaning of the 
Brahman Sutras and of 
the Gayatri, 23-39; 

„ its importance, populari- 
ty and contents, 39-45; 


as accepted by Samkara, 

41-43; 

„ as the very representa- 
tive of Krsiia, d(4; 

,, the first verse of, as in- 
volving the concept of 
Krsiia, ^ 96-98; 

on the reality of the 
world, 

„ on the blissful potency 
” ofKrsna, ^’37; 

„ on the concept of Gou- *- 

rahga, 251-2-53; 

on religions merit as ba- 
sed upon injunctions, 

314,315. ■ 

Bhasya, the true function of, 

Bhava, as one of the nine sta- 
ges of Bhakti, 271; 

as a synonym for Priti , 

343. 

Bondage, cause of, 8-9 int; 

Bonum, see Summuin bonum. -V 
Brahman, the primary mean- 
ing of, 23,24; 

,, as the ultimate Eeality, 

„ knowledge of 24, 25; 

„ the swarupa laksana and 

tatastha laksana of, 28- 
33; 96-97; 

„ as an embodied substra- 
tum possessisng qualities, 49- 
52, 60; 
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' ■ jj the concept of, explai- 
ned, 80-87, 172-179; 

,, as Nirvisesa and Savi- 
sesa, - 198. 

Brahmabhava, the true mean- 
ing of, 330, 331, 

Bfahmadana, 357. 

KralimajijMsa, 332. 

Bralimamaya, as a class of 
followers of the Jharia 
marga, 279. 

Bralunasampatti, see Bralmia- 
bhava. 

Brahma sutra, on the authori- 
tativeness of the Vedas, 
10-11. See alsoVedtota. 

Brahma-vedana, as identical 
with Brahmabhava, 330. 

Brahma, as an agency in the 
performance of sacrifi- 
ces, IS; 

„ as Hiranyagarbha the 
Adi Kavi, 32 33; 88, 
„ as the direct causality 
in creation, 37:121; 
,, the delusion of; as stated 
in the Bhagavata, 98; 
„ as a great devotee to 
Krsiia, 149. 

Brahmauda, as manifest in 
the Brail aia-mohana lila 

of Krsna, 121. 

„ as the place for Krsna s 
manifest sports, 118. 


Brahmapyaya, see Brahma 
Vedana, 

Braliminism, the blind bigotry 


of. 187. 

Buddha. 10. 

Buddhism, as admitting two 
pirainauas, 1; 

„ Samkara’s theory as the 
semblance of, 42; 


„ referred to in the Gita, 
180^ 

„ on summum bonum, 
328. 

Caird, as a writer on philoso- 
phy of religion, 4 int; 

„ on Vedanta, 5 int.; 

„ as an interpreter of He- 
gel, 21; 

„ on the aufhoritative- 
ness of revelation, 40, 

,, as criticising Spinoza. 

223 

Chaitanya, see Gouranga; 

„ meaning Jiva, when ap- 
propriated to the inter- 
nal organ, 192. 

Ohandala, as welcome to the 

Bhagavata Cult, 287, 
288, 292. 

Oharaka, on sensuous rasa, 
69-70,311; 

„ as defining substance 

and attribute, 70; 

„ bn human personality, 
137*; 



„ on afcmajilana as the real 
happiness, 850^ 

Charity, as a moral quality, 
S55, 356. 

Charvaka, as admitting only 


one pramaiia, 1,5; 
„ as a materialistic philo- 
sophy, 217; 

,, on snmmum bonum, 827, 
828- 

Chesta, as a source of know- 
ledge, 2. 

Chit, finite and infinite, 48; 
5 , as constituting the Abso- 
lute, 49-50; 


3 , as the meaning of Jnana, 
52-53; 

„ as implying the three 
Swarupa Saktis combi- 
ned, 69**, 167; 

3 , the divine associates of 
Krsna as consisting of 
pnre, 118; 

,, as concentrated in Nan- 
da and Ya^oda, 119; 
„ the dwelling place pro- 
per of Krsna as consist- 
ing of pure, 120; 

„ pure, as the synonym 
for Visuddha sattwa, 
138*; 

„ involved in bliss, 141 
3 , as constituting Jiva, 

160 ; 


„ pure, as ^ one of the six 
beginningless entities, 
161%- 

3 , meaning Jiva, .. when ap- 
[ propriated to the, inter-,, 
nal organ, , 192; 

„ impartite, as both ,tlie. 
subject and object of Ig- 
norance, 192-193; 

„ the reflection of, in in- 
tellects, . ' 196: 

3 , the essence of, as consti- 
tuting Bhakti, 266-268. 
Christ the personality of, 223- 

. 234; 

„ the life of, as illustrat- 
ing the maxim of mis- 
chief returned by good, 
242. 

Christianity, eulogised by Ca- 
ll'd 4 int 

„ as implicitly accepting the 
theory about the human 
form of the Absolute, 
62-63; 

a the intrinsic nature of, 

234;'.,'.. 

„ on summumbonom, 325. 
Comparison as a kind of pra- 
mana, 1-2. 

Comte, on servitude to Huma- 
nity, 364, 365. 

Conduct, defined, 

Conjugal love, the meaning of, 


9 


I 




ill V. Th.eolog.r, 144-146, 
146^ 319-021. 

: Conscience, as playing a part 
in Dhariiia,. 264, 302. 

..Co-ordination, .the principle 
of, 202-204 

Creation, see World. 

Current, a class of acts, 9 int. 

;:Daiva, the meaning of, .168- 
. 169. 

, Darkness, as a constituent ele- 
ment of Pradhaiia or 
Prakrti, 35. 

Diisya, as a stage in the perso- 
nal relationship be- 
tween (jfod and Plis de- 
votee, 143, 308, 308^', 
312, 313. 

Delia, the meaning of, 170. 

Descartes, on the relation be- 
tween religion and mo- 
rality, 347. 

Determinism, the Hindu theory 
of, 348. 

Devaki, the metaphysical 
meaning of, 118; 

,, as the acknowledge mo- 
ther of Krsna, 119-120; 
„ the Lord Madhusudana 
as the son of, 34. 

Devotion, see Bhakti. 

Dharma, as tlefined by Mann, 

3 -^'; 

,, as implying various 


kinds of duty, 125, 

„ the highest conceptioa 
of, 

„ as PravrttilalvBana, and 
Nivrttilaksana, 268, 269, 

„ as defined by Jaimini, 

314. 

Dharana as an element in In- 
junctory Bhakti, 306 

Dhruvanusmrti, as an element 
in Irijiinctory Bhakti, 

306, 306^ 

Dhyana, as a synonym for 
knowledge’, 24-2-5; 

,, as an element in Bhakti 
306; 

„ as defined by Ramanuja 
and Patahjali, 306^. 

Dialectic, Hegelian, 21. 

Divinity, of the threefold 
Swarupa Saktis of Krs- 
iia, 138-139; 

„ gradation between the 
divinities of the Swarii- 
pa bWis, 139-145; 

„ of the bliss attribute of 
Bhagavan, 310-313; 

„ of Christ, 233-234. 

Dogma, dogmas common to I 

the six systems of In- 
dian Philosophy, 7 int. 

Dravya, the meaning of, 168* 

169. 


■ ■ ■ , ■ 
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l^ualism, in the V. System. 

139., 

Huty, Dharma as a kind of, 

264; 

3, the highest conception 
of. 264, 265; 

», the categorical impera- 
tive of, 265; 

jj the nature of, towards 
the spiritual guide, 300. 
), classified on the basis of 
the nature of life-con- 
ception, 351, 352; 

), moral duties in their 
bearing upon the V. Sys- 
tem, 352-374. 

Dvaitadvaita-Vada, See Achi- 
ntya bhedabheda. 

Dwaraka as the place for Krs 
lias beatific sports, 111- 
112 , 154 . 

E 

Efficient cause, see Aristotle. 

Ego, Jiva as, 163, 164; 

„ real and empirical, 163- 
165; 170. 

Egoism, ethical theories of, 

325. 

Emancipation, the doctrine of, 
as common to the six 

systems of Indian Phi- 
losophy, 10 ini; see also 
Mukti 

Emotion, as appearing in the 


divine love between Krs- 
ua and the divinities of 
His bliss potency, 137, 

141-146, 146*\ 247, 248, 
255-257, 

„ as appearing amongst 
irrational animals and 
plants, 236-240; 

„ the physiological chang'^s ■ 

■ of, 266; . 

„ as conjugal love, 319- 

' 32L ; 

Empirical ego. 164-166. 

Epicureanism, the theory of, 
about sammuin, boimm, 
324,325. 

Ether, 7. 

Eudaimonia. as the summum 
bonum, 323, 324 

Evolute, as appearing in the 
process of creation, 172 
,, as referred to in the Ka- 

tha texts, 182. 

’ ■ ' 

Evolution, the principle of, in 
creation, 171-172, 225. 

Evolvent, as appearing in the 
process of creation, 172. 

Exegesis, of Hinduism, 101- 

108. 

■ F 

Faith, in the Absolute as in- 
tuitive, 45-47, i 


II 


s, the force of, ' 302; 

5 , as ’the first of the nine 
s ill Bliakti, 271. 
Fanatic, in Vaisuavisin, 253, 

254. 

Flute, ,the effect of Krsna’vS, 
upon irrational animals 
and plants, 287; 

,, the metaphysical mean- 
ing of Kmia’s, 115, 116. 
For liia ranee, as a moral and 
religious quality, 370. 
„ in the system of Yoga, 
283. 

Freedom of the will, 34S. 

Fructesceot, as a class of acts, 

9 int. 

Frugality, as a moral qualit}?’, 
356, 357. 
G 

Garga-Samhitil, on Samvit, 2^'’ 
Gaudiya Vaisuavism, the ghos- 
tly shadow of, 5 int ; 
,, the meaning of, 230-232; 
„ excellences of 255 259 ; 
„ summiim boiuim from 
the standpoint of, 346, 
347; 

„ moral precepts and tea- 
chings contained in, 352- 

Grmapat3^a, 259. 

Gandhi, on non-violence, 

GMha, 13. 


Giwatrl, as contained in the 
beginning verse of the 
Bhagavata, 22-23, 37-39; 
„ text cited, 38*. 

Generosity, as a incral qual'ty, 
355, 356. 

Gita, on Maj^a as the potency 
of Bhagavan, 27, 

„ on Bhakoi as the only 
means for attaining self- 
realisation, 27, 187, 
,, on the absoluteness of 
Krsua, 122-128; 

„ on Jiva Sakti, L59, 163; 

„ on the atheistic charac- 
ter of Samkara’s theory 

of illusion, 180, 180*; 
„ on the high potency of 
Bhakti, iS7; 

„ on the necessity of in- 
carnation, 245; 

„ on the superiority and 
excellence of the Bhakti 
cult 278-281,289-291: 
„ on the comparative ex- 
cellences of the three 
cults, 285-287; 

,, on Saranapatti, 304. 

God, see Brahman and Iswara 

Gokula, sea Vrndavana. 

Goloka, as the siipersensuous 


residence of Krsna, 111- 
il2, 143, 248, 249, 255; 
the relation of, to V^rii- 
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davana, 120, 154, >155. 
„ as referred to in the 
^ruti texts, 130, 131; 
„ as manifested to Yasoda 
by Krsua, 144; 

„ as distinct from the un- 
iverse of beings, 147; 
„ as the supreme residence 
of Gouranga, 231. 

Goodness, a constituent ele- 
ment of Praclhana or 
Prakrti, 35 

Gopa, the metaphysical mean- 
ing of, 114; 

„ Krsna as, in form and 
dress, 113-114. 

Gopi, the metaphysical mean 
ing of, 116, 

„ gopis as the Kayavyuha 
of Kadha, 140 140*. 

„ as the dasi or kinkari of 
Krsua, 308 ;* 

„ the devotion of, as Ra- 
gatmika, 314; 

„ the conjugal love of, to- 
wards Krsua, 318-321. 
Gouranga, an historical back 
ground to the incarna- 
tion of, 229 230; 

,, as the saviour of man- 
kind and the direct re- 
vealer of the Bhakti 
cult, 230-232; 

„ popular misconceptions 
about, 232-234 

„ as Advaya Jnana Tat- 
twa, 235-242; 


„ asthedisplayer of blissful 
potency and madhuryya, 
239-242; 

„ the philosophic neces- 
sity etc. about the incar- 
nation of, 247-249; 
„ relation of the lila of, to 
that of Eadha Krsua, 250. 

„ scriptural texts on the 
theory of, 251-255 
„ excellences of the cult 
of ,. 255-260; 

„ the cult of, as related to 
the Krsua cult, 260; 

„ as Mahaprabhu, 253; 

„ the question of summunr 
bonum with reference to, 
346, 347,’ 

,, the moral teachings and 
precepts of Lord, 352- 
363. 

Qourahgism, see Gaudiya Vai- 
suavism 

Govindaraja, on Samvit, 2.* 
Grace, see kindness. 

Green, the self-realisation 
theory of, 325-327; 

,, the theory as developed 
in the Vaisiiava concept 
of Preinabhakti, 339. 
Grierson, on the conjugal re- 
lationship between god 
and soul, 142 *- 

Gross, bodies, 165, 
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Crtina, gmias as the constituent 1 
elements of Prakrti, 35, i 
138, 172. 

Guaafcita, as a characteristic of 
Mukti, 836. 

Guru, the necessity of a, 293- 

300; 

„ the distinctive characte- 
ristics of, 296-299; 

„ duty towards a 301. 

H 

Happiness, the place of, in the 
concept of summum bc- 
nam, 323, 324; 

„ as primary and secon- 
dai\y, 850; 

„ according to the view 
of Charaka, SoO^. 

Hanumadbhasya, as a com- 
mentary on the Bhaga- 
vata 43. 

Hari, as the Absolute Being 

and identified with Gou- 
ranga, 

Hariliia, as a commentary 

on the Bhagavata, 43. 

Heaven, description of eter- 
nal, 129; 

„ see also Vrndayana and 
Goloka. 

Hegel, on relation between 
philosophy and religion 
lint;' 


„ as interpreted difrerent- 

ly. 21; 

„ the dialectic of, 21; 

„ on the meaning of ‘Per- 
son^ 90; 

„ the objective idealism of, 

152, 217-220. 
fletu, defined, 0^ 

Hladini, as one of the three 
. para saktis, 54-59, 58^ 
59^, 67, 68-69, 79; 
„ as a synonym for rasa, 
71; 

„ as constituting the cons- 
tant divine associates in 
Krsiia's beatific sports, 
138, 

„ the highest stage of, 139, 
147. 

„ gradations in the mani- 
festation of, 141-147; 
„ Hla as the outcome of, 
153; 

„ the essence of, as consti- 

tutijig Bhakti, 266, 267, 
310. 

Hoffding, on Vedanta, 5 int 
Humanity, the doctrine of 
love and servitude to, 
364-375. 

Hume, on summum bonum, 

325. 

Humility, as a moral and re- 
ligious quality, 3c 3,354. 
Huna, 288. 


Hypsrcotmotation g4, 109. 

Hylozoism, 530 . 

Ideal-davofcep, see Radha. 

Idealism, 152, 217, 518. 

Identity, tlie logical principle 

of, 207, 208. 

Ignorance, as the cause of 
bondage, 8 int 

5 , as appearing in Ram- 
kara’« theory of Maya, 
17o-iB0; 

,, as enveloping Jiva, 208 
n Brahman as the subject 
and object, 192. 

Illusion, see Maya. 

Immanent, Bha^avari as, 32, 

„ Paramatma as 87-92, 
124,164,180,228, 318 

Implicativeness, the same as 
Laksana vrtti. 

Incarnation, see avatara 

Incumbent, as a class of acts, 
9 int, 269. 

Indra, as tlie name of Brah- 
man in Smti, 182; 

„ as the heavenly deity 
334. 

Indian philosoph}’’, the fun- 
damental doctrines 
common to 7-11 int. 

Inference, as a source of 
kuowleiige, 1-3,* 5-7, 
7^, 9. 


Injunction, in its bearing 
upon Bhakti, 314-3 18. 

Injunctory Bhakti, 302-309. 

Intuitive faith, see Absolute. 

Involution, of time, 251. 

Islamic religion, 62-63. 

Itihasa, as included in Vedas 

11 . 

Iksai-ia, as necessary for crea- 
tion, 35-36, 35^, 3S^ 
9i, 225. 

Ila, as an emanation of Maha- 
laksmi, 133. 

Iswara, .Paiairrnltma as, 124; 
,, according to Samka- 
ra’s theory, 180, 190- 
196. 
J 

Jagadu% Bose (Dr.), as an 
exponent of the doct- 
rine of plant sensibili- 

■ ty, ' 233. 

Jaimini, the religious view of, 

17:' 

„ on vidlii and artha- 

vada, 21i; 212. 

„ as defining Dhanna, 
3"14.; 

„ on summum bonura, 

329. 

Jaivananda, 266, 267. 

Jamatr Muni, as the most 
ancient expounder of 
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»>r3-Vaisnavism, 160. 1 
Jijnasa the medning of, 24- 

25. 

Jiva, as Ksetrajna, 88-89; 

„ the concept of, explain- 
ed, 168-166, 161* 

163*; 

„ classification of, 165- 
156; I 

i 

standing to Bhagavan | 
or Brahman in the re- | 
lation of non-identity j 
182-191, 281; | 
„ as the dasa of Bhaga- i 
van Hari, 191; i 

,, according to the Appro- | 
priation and Reflexion ! 
theories, 192-1P8; 

„ as identical with Brah- 
man, 201-209; 

„ as deviating from its 
natural function and in 
bondage, 261, 282; 

„ the necessity of Bhakti | 
for a 260-263, ^93: | 

„ the function of, 265, \ 
293; I 

,, the denotation of, 364>. | 
Jiva-seva, as the loftiest mo- | 
ral duty, 364-868. | 
Jivanmukta, 279, 280, 281, | 

282. I 

Jhana, as meaning Dhyaua, 


upasana, etc, 24-25; 

„ as constituting the body, 
senses etc. of the Abso- 
lute Being, 50-51; 

„ as explained by Jiva 
GoswamI, 52-54; 

„ as meaning Jimnin, 52- 
,53; 

„ as an attribute of Jiva, 
160-162; 

„ as innate, 166; 

„ as implicit, 167; 

„ true, as concealed or 
suppressed by Maya, 
170; 

„ as having a place in the 
Bhakti cult, 263, 263*; 

„ the essence of, as consti- 
tuting Bhakti, 266-269; 

„ as relating to Brahman, 
276, 277, 281; 

„ according to the Gita, 
281; 

„ Vasudeva as visuddha, 
296; 

„ relating to the Highest 
Self as the summum bo- 
num, 322, 330- 

m 

Jhana-Kauda, 25-26, 275. 
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Jnana-marga, 83; j 

„ antiquity and meaning | 
of; il79; j 

,5 classification of the folio- | 
wers of, , 279, 2S0; | 

,, as inferior to the Bha- I 
kii and Yoga inargas, j 
281, 282, 285-287. } 
Jnana-misra bhakti, 313, i 
Kaivalya, as the summum bo- i 

num according to Yoga, i 
283. j 

Kalpa, as a portion of the Ve- i 
das, 13. I 

Kainsa, 246, 247, 258» I 

Kapila, 8; his theory of crea- | 
tion 35-36, 85'2 36^ j 

Karman, doctrine of, 7 int', | 

■ ' 66, i 

„ as cunstituting an ele- i 

merit of Nimitta Maj^a, i 
168-169. i 

Karmakanda, 35-26,275,276. j 
Karma- rnarga, basis of, 275; j 
„ meaning of, 275-277; ; 
,, inferiority of, to the j 
Bhakd-marga, 277, 278; i 
„ as a stepping stone to | 
the three margas, 287. I 

Karmapurusa, as explained by | 
Biid’uta, 166. i 

Kartabhaja, Gint. I 

Kata, 311. ' 

Kfila, as an element of Nimi- 
tta Mfrya, ‘ 168-109. 


avana, ■ 334 „ 

Kant, on the relation between 
religion and morality, 347 ; 
see also duty.: 

Kama, as distinguished from 
Prema, 141 , 

Karanar vasayl Samk arsaiia, 
as a manifestation of Para- 
matma, 91 , 

Karpaiijm, as an element of 
Saraaapatti, 303, 304. 

Kay a vy iih a, 1 40-1 4 1 , 1 40 ^ 

Kesava, as a name of Krsna, 
106, 107. 

Kevalabrahraopasaka, as one 
of the two main classes of 
followers of the Jiiaaa marga, 

279. 

Khasa, 288. 

Kindness, meaning of, 294: 

,, causalit^y of, with regard 
to the initiation in- 
to the Bhakti Cult, 

294, 295; 

„ as a moral quality, 352- 
354... 

Kirata, as welcome to the Bba- 
gavata Dharma, 288. 

Kirtana, defined, 304, SOJ. 

Krsna, sweetness of the name 
of," 16-16; 

„ as the object medita- 
tion for all, 25 ; 



. :I7 

, 5 \ as higher than Karaj^'a- 
na 49; 

5 , the concept of, explai- 
ned in detail, 96 — 

„ the derivative rneaning 
of. 108-109; 

„ aa having no swagata 
bheda, 109-110; 

„ as having contradictions 
reconciled in Him, 

112-113; 

„ as having ahnman form 
with distinct complex- 
ion etc., 113-118; 

„ as Vasudeva, 118-119, 
127-128; 

„ as having a peculiar 
dwelling place 117, 1^0- | 

m; 

„ according to the Gita 
view, 122-128; 

„ according to Vedic and 
Upani sad texts, 128-184 
„ as related CO His beatific 
associatas in Achintya 
bhedabhedha, 138, 139; 
„ as the concrete Absolute 
Idea. 147-151; 

,, as the best display er of 
blissful potency, 236, 
237; 

„ the philosophic necessity 
etc. about the incarna- 


tion of, 242-247; 

as the asraya' of His 
beatific sports, 248, 255, 


256. 

KrBimism, see Krsna. 

Krgiia chaitanya, sea Gourah 
ga. 

Ksapanaka, S. 

Ksara, as Pradhilna, 182. 

Ksara, as appearing in the 
medical science of the 
Hindus 69-70. 

Ksetra, as body, B8; 

,, as an element of Niniitta 
Maya, 168, 1 70. 


Ksetrajila, as qualifying Jiva, 
and Paramatma, 87-89; 
„ as qualifying Jiva, 166, 

KsirodaMyi Purusa, as a par- 
tial manifestalion of Pa- 
ramaima, 91,91^. 

Kiimarila, 1* 

Kurma, as an Incarnate Being, 

100 . 

: ■ 

Laksana vitti, as adopted by 
Sanikara, 42, 200- 
202 . 

Havana, as a sensuous rasa in 
the medieal^ 311. 

Liberality, as a moral quality, 

355,356. 

Lhaga* asa technical term in 


Nya3'a, S* 

„ destruction of lii3ga deha 

336. 

Lila, the meaning of, 151-152; 

„ CreatioJi as, 152, 153 
155^. 

as pertaining to Swayana 
Bhagavan, 153; 

„ classification of, 154-156; 

,, reconciliation of the t^AO 
kinds of, 156-157; 

„ as related to Theory, 
235^. 

Lila Sakti, 136; see also Lila. 

Lock, on suminum bonuni, 325; 

„ on the relation between 
religion and morality 
347. 

Logos, theory of, 8, 9, 226, 

226^, 

Lordliness, of Bhagavan, 61- 
62, 78-79. 118, 133; 

„ as suppressing graceful 
charm, 112, 153; 

„ as guided by graceful j 
charm, 79, 111-112, 119, | 
126- 128, 139-147, 236. | 

Love, as consisting in the hi- I 
ghest development of | 
powers, 111. I 

„ as supersensuous and | 
sensuous, 139, 342-344; 

„ as devotional, 139-147, 
149, 312 3:1, 338-345; 


,, God as, according to the 
east and west, 142;* 

„ as distinguished paj^cho- 
logicalJy from happiness, 
343; 

„ of humanity, 364-368. 

Madhura rasa, as' sensuous, 

■ 311; 

„ as supersensuous emotio- 
nal feeling, 313, 319, 
320. 

Madhwacharyya, on the aii- 
thoritativeness of the 
Vedas, 10, 11;* 

„ aboutSamkara, 41* 
„ as a commentator on the 
Vfcd, sutras, 20, 76; 

„ on the concept of Krsna, 
134;* 

,, on the reality of the 
world, 219, 

Mahat, as the first, evoluie of 
Pradhana, 35,* 

. ".36;* 
„ as secondary causality, 
132. 

Mahabharata, as included in 
' .'Scriptures, 11; 

„ on Puranas as interpre- 
tor of the Vedas, 12, 73, 

Mahabhava, as the highest 
stage in devotional love, 
73, 145, 146, 145*, 256. 
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Mahakala; as the bodilj^ lustre 
of Krsna, 107 

Malialaksmi, as the most gene- 
ric antaranga Sakti, 135, 
136; i 

5, as identical with Radha, J 
140. j 

Mahaprilaya, 163, 215, . 216. | 
Mahavakya, of the Bhagavata, i 
99, 106-107, j 
„ of the Upanisads, 199, = 


„ on gift-making as a duty, 

. 356 . 

Mantra, as one class of Vedic 
texts, 211. 

Mantropasanamayi, as one as- 
pect of non-manifesfe lila, 155, 

' ' 156 . 

Matter, the Platonic view of, 

, 172 ; 

„ as constituting the world, 
225 ; see also Prakrti. 


| Material cause, defined, lOint; 
Mahlivisnu, as a manifestation ! »» Prudhana as, 13<, 172, 

of Paramatma, 91. j 
Maheswara, as implied by the | 


209-21C 


Pranava, 37. 

Manana, as an element of de- 
votion, 264,270. 

Manas, as meaning the Highest 
Mind Aniruddha, 218 ; 
,, as the internal organ 
360, 

Mann, on the authoritative- 
ness of the Vedas, 10- 
„ on Puranas as interpre- 
tor of the Vedas, 12 ; 
„ as cognisant of all the 
Vedas, 18; 

„ on plant-sensibility, 238; 
„ on formal rites, 289* ; 
„ on seva, 308; 

„ on the highest dutjj', 350; 


„ Brahman as, 

Materialism, refuted, 161,216 

218. 

Mathura, the metaphysica/ 
meaning of, 97 ; 

„ as the supesensuous hea- 
ven for Krsna's beatific 
sports, 111-112, 154; 
„ residence, in 271, 272. 
Matsya, see avatara. 
Martineau, on the relation bet- 
ween religion and morality, 

347. 

Mathew Arnold, on the rela- 
tion between religion and mo- 
rality, 347. 

Madana, as an aspect of Maha- 
bhava, 145, 146. 

MMliava, as occuring in the 


Rk, Parisista ^ruti, 131-132, 
146,14^. 

MadhavaGharyya, 202. 

Madluiryya, as the essence 

and differentia of Bha^a- 
vatta, 68 : 

,, as prevailing in the hea- 
ven-trio, 111-112; 

„ as clearly explained by 
^ Vidyabhusaiia; 133; 
„ as displayed by Krsiia 
and Gonranga, 239-242 ; 
see also Rasa and Love 
Maya, as related to the Abso- 
lute Being, 27, 65, 66, 

124, 127, 154 1^8-162, 

163,166-67, 

„ the doctrine of, explain- 
ed and discussed, 167- 
182; 

„ according to the V. The- 
ory, 167-173, 209, 216, 
t;!24 2 5. 

„ according to the school 


of &mkara, 

174-180, 



192-195; 

„ according 

to 

various 

scriptural 

texts, 181 


182. 

Mayin, 


181, 

Me. Taggart, 


21. 

Metempsychosis, 

see 

Transmi- 


gration of Soul 


Mill, on summum bonunin, 

325. 


on ■ pramana, 1; 
the religious view of, 17; 
Piirva, and Uttar Sf 25-26, 

,, on summuni, boniim, 329 

See also Jaimini. 

Mohana, as an aspect of 

Mahabhava, 145, 146. 

MoksakAnksi, as one class of 
followers of the Jiiana 
marga, 

Moral qualities, a short ac- 
count of, 352-363. 

Morality, as closely related to 
religion, 347-352. 

Monism. ^89. 

Mnktaphala, as a commentary 
on the Bhagavata, 43. 

Muktapragraha, See hyper 
connotation. 

Mukti,a8the snmmum bonum 
according to Ramanuja 
and Madh wacharyya, 
321*; 

„ as the summum bonum 
according to the School 
of Samkara, 330-332; 
as defined in the V, Sys- 
tem, 280, 338-336; 
five kinds of, 335, 386, 
characteristics of, 336; 

337; 

as developed int3 Prema 
Lhakti, 337-340 
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„ as relatecUoBliakti,341, \ 
342. ' 

Mumuksn, asaBiib-class under 
Mok sak ail k soli, 279. 

Miirati, see Flute. 

N 

Navadwlpa as the place for 
Goiiranga 3 manifest lila, 
229, 230. 

Nanda, as the acknowledged 
father of Krsna, 119, 
128, 235. 

„ the metaphysical mean- 
ing of, 119 

Narottama Thakura, as the au- 
thor of Premabhakti- 
chandrika, 301, 302. 

Narayana, as the Lord of Para- 
^’^yornan, Benedictory 
verse ; 

„ as Sesa, 33. 

^as the Person — the Abso- 
lute Lord, 33, 34, 129 
„ aslower than Krsna, 112, 1 
121, 125, 126, 129, 130, | 
„ as a commentator on the I 
Atharv Up., 130 I 

Neoplatonism, 72-73, ! 

Nescience, see Maya and Igno- j 
ranee. 

Nididhyasana, as an element 
of devotion, 264, 270, 

Nigamana, as one of the five 


members in a Hindu 
Syllogism, 0- 

Nimvilrka, 20. 

Niranjana, 331. 

Nirvana, as the summmn bo- 
num according to Bud- 
dhism, 325, 

Nistha, as one of the nine 
stages of Bhakti, 271, 
272. 

Nivrttilaksana, see Dharma 
Non-violence, the principle 
of, 369-375. 

Nyaya, on pramaua, 1; 

„ on summum bonum, 328. 
0 

Obligatory, as a class of acts, 
9 int., 

I Occasional, as a class of acta, 
9 int., 269. 

Ohkara, 199 see also Gaya^ 
tri. 

P 

Paksa, as appearing in a Hin- 
du Syllogism, 6. 

Paneharatra, as included in 
scriptures, 11. 

Parabrahman, as distinguished 
from Brahman, 60; 

„ as applying to Kxsna, 
62,113; 

„ as applying to Visim, 
110 . 
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Paramahamsapriya, 43. 

Paraniatmaj the concept of, 
explained, 87-92; 

„ aR having threefold ma- 
nifestation, 91, 91*; 

„ as related, to Bhagavan 
and Brahman, 92-93; 

„ as the direct display er 
of the Vahiranga bakti, 

98-99, 124,153,159, 
164,228; 

„ as the object of worship 
according to Yoga mar- 
ga, 283, 284, 329, 330. 

Paravyoman, Benedictory 
verse, 132. 

Par& Sakti, as classiBed, 54, 

55. 

„ explanation and grada- 
tion of, 56-59, 64-69, 
108, 135-137, 146, 147; 

„ divinities of, 137-146. 

Paribhasa, 101-104. 

Parinama Vada, as a theory 
of creation, 209-273. 

Paroksa Vada, as a class of 
Scriptural texts, 275, 
276. 

Patanjali, 10; 

„ on Yoga, 282; 

,, on the meaning of dhy- 
ana 306*; 

„ on summum bonmn, 829, 
330. 


Pathology, ' 26L 

Pada, 107, 188,307. 

Pada-Sevana, ■ as an element 
of Injunctory ' Bhakti, 
S07. 

Pascala, 46, 

Passion, as a constitiient ele- 
, ment of Prakrti, 35, 
35*. 

,, as a mental phenome- 
non, see Love. 

Passion-control, as a moral 
quality, 360-363. 

Perception, as a source of 
knowl^^dge, 1-5; 

„ the relative authorita- 
tiveness of, 9. 

Perfection theory, see Green. 

Philosophy of Religion, 1-3 int 

Philosophy of V. Religion, S 7 
int. 

Plato, on matter, 172; 

„ on summum bouum 323. 

Prabhakara, 1 . 

Pradhana, as the material 
cause of creation, 35, 
36,35* 36% 163, 168- 
173, 181, 182, 225. 

Prakaraiia sthana, 107, 10.v. 

Prakatalila, 154-157, 334. 

Prakrti, see Pradhana. 

Parma, meaning of, 1. 


I 


^3 


Pramaua, defined, 1;' 

„ kinds of, 1-T. 

„ Vedas as, 7-19; 

5 , Bhagavata as, 20-39* 


Pranava, 37, 38*, 129, 199* 

Pratijoa, as one of the five ,me- 
mbeis in a Hindu syllo- 
gism, 6. 

Pratima, 85-86. 

Prativimba-Vada as a theory 
on the relation between 
god and soul, 195-198. 

Pratyaksa, see Perception. 

Pravrttilaksaiia, see Dharma. 

Prayojana, 11 int. 

Prakrta-ahamkara, as empiri- 
cal ego, 163-165. 

Prana, as the vital principle 
of an organic body, 169; 
see also Apologetic. 

PrEptabrahmalaya, as a sub- 
class of followers of the 
jiiana-marga, 279. 

Praptaswarupa, as a sub class 
of follow vers of the jhana- 
marga, ^ 279. 

Praptasiddhi, as a class of Yo- 
gis, 284. 

Prarabdha, as a class of acts, 
9 int., 292. 

Prema, as distinguished from 

Kama, 140; 


„ as the summum bonuiii 
according to Bengal Vai- 
snavism, Benedictory 
Verse, Hint., 145, 249, „ 

. . ■ 258 , 271 , 321 , 321 * 

,, as a stage of Bhakti as 
explained by Valadeva 
Vidyabhfisana, 265-267; 

„ with reference to Gou- 
ranga, 346, 347. 

Pr?mavilasavivarta, 257. 

Prenmnanda, 26, 136, 190, 
273; see also Prema. 

Priti, as appearing in the con- 
cept of Priti-bhakti, 340- 
342: 

„ meaning and gradation 
of, 342-347. 

Pseudo-Vaisnavism, 5 int. 

Parana, eternity of, 7-9; 
„ relation of, to Vedas, 
.11-18; 

„ classification of, 19; 
„ authoritativeness of 7-i9. 

Purusa, as human personality 
according to the view of 
Charaka, 137, 137*; see 
also Paramatma. 

Purusottama, Bhagavan as, 

90. 

Purva Mimamsa, see Jaimini* 

Putana, 111, 316, 
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Q 

Quiescent State, 282, 283 333. 

, R 

Eao«-liiiiiandana, as a law-giver, 

187. 

Basa, as applied to the Abso- 
lute, ^7,85,85\ 

„ the meaning of, from 
three points of view, 69- i 
74,65^71^;^ 

„ according to the theory 
of the Hindu medical 
science, 311, 312, 

„ classification of, in V. 
Theology 312-314. 

Rasaghana, 71. 

Rasika, the Absolute as, 71-72; 

Radhlb, the principle of, 135- 

147; 

„ as the Divinity in whom 
there i« the complete 
sublimation of lordship 
139. 

„ as identical with Maha- 
laksmi, 139-140. 

„ as standing to Krsna in 
Achintyabhedabheda, 
140; 

„ as representing the high- 
est stage of devotional 
ecstasy, 743-746, 745*. 

373; 

„ the concept of, as tacitly | 


referred to in . the Bluv 
■■ gavata, , 748, 749; 

„ as directly stated 'in. the 
Vrhat Goiitamiya and 
Adipurana, .■ '748, 749., 
„ as the 'visaya of Kisna- 
sports, ■ . 247, 248, 250, 
256. 

Radhakrsna, the concept of, 

■ '147-15L 

Eaga, 310-314. 

Eaganuga, as a stage of Bhak- 
I ti, 289, 309-321. 

I Eagatmika, a vStage of Bhakti, 

I characterising the constant 

I divine associates of Bhagavan, 
310, 813, 314. 
Rajasa Kalpa, 19. 

Etoa, as an incarnation of the 
Absolute, 237. 

Ramananda, as an adherent of 
Lord Qourahga, 257. 

I Ramanuja, on the authoritati- 
veness of the Vedas, 10 ; 
about the meaning of 

‘knowledge* in the Brah- 
niasutras, 24-25 ; 

as interpreter of the fifth 

Ved. sutra, 55-58; 

as expounder of the Vi* 

sistadvaitavada, 128 ; 
on plurality of Jivas, 165; 
on the relation between 
the Absolute and soul, 
184*186 


„ on the meaning of the 
text ‘‘That thou art’', 
202-205, 
331;^’ 

„ on the theory of creation, 

221,222; 

s, 'OH the meaning of Dh- 
yana and Dhruva. Smrti, 
806;^ 

5 , onMuktiaa the suramum 
bonum, 321.^ 

Realitj^ see world. 

Relativity, see Absolute. 

Release, see Mukti, 

Religion, the meaning of, 
1-3 int; 

„ the highest secret of, 
according to the Gita, 
123-126; 

„ as the basis of and the 
surest guarantee for mo- 
rality, 347-352; 

Remembrance, as a stage of 

Injunctory Bhakti, J05, 506, 

506;^' 

Eevelatioii, as general and 
particular, 2 int; 

„ as the authority accord- 
ding to western systems, 

40. 

Revenge, noble and ignoble, 

355, 

Eight apprehension, JO int. 


Ruchi, as one of the nine sta- 
ges of Bhakti, 27/. 

^hpa, 52 , 

Rk., I/; 

„ on the concept of Krsiia, 
130-131; 
about Goloka, 131; 
„ the Parisista Sakha of, 
on the concept of Radha- 
Krsiia, 131-132, 

Rtvik, 13, 

S 

j^abda, as a source of know- 
ledge, being identified with 
Revelation, /-4, 7, 55. 

Sabdabrahman. as a partial 
aspect of Brahman and the 

source of all words and ideas, 
8-9, /56, 226. 

SachchidAnanda, as a name of 
the Absolute Being, 27, 54, 

'755. 

Sadasadatmaka, Prakrti as,/72. 
Sadachara, 288, 289. 

Sad gh ana, 

Sahajiya, 6. 

Sahasrasirsa Virat, as a mani- 
festation of Paramatma, 97 
Saint, definition and classifi- 
cation of, 296-299* 

Sakhya, as a stage of divine 
. love /42, e508, 5/2 5/3, 
SalvJttion, see Emancipation, 


Mukti and Prema. 

.jSanaaj ol'l. 

.Samavaya, as a kind of rela- 
tion *^0. 

Samavayin, as a kind of cau- 
sality, ‘iO. 

Samasti jivantaryamin, as a 
manifestation of Paramatmi^., 

9/. 

Sainakhyi., 101^ i02. 

Samadhi, as an element of In- 
junctory Bhakbi, 506; 
„ as the last stage in Yoga, 
285. 

Sambandha, 11 ink 
Sambhava, as a pramana, 5-2. 
^amkara, the school of, on 
pramaiia, 2 ; 

„ about the authoritative- 
iiess of the Vedas, 50; 
as an advocate of the 
Bhakti cult, 45-45. 
„ as a monistic philosopher, 
49; 

„ the school of, on God's 
dwelling place, 75-76; 

„ as an expounder of the 
Vedilnta, 20-25,85; 
„ as an upholder of the 
exegesis of Bengal Vais- 
iiavism 505; 

„ on the theory of Maya, 
575-585; 


,, on the relation between 
the Absolute and Soul, 
.599-2.02; 
,, as an adverse critic 259. 

Samvit, as a source of know- 
ledge, 2*. 

,, as one of the para Saktis, 
64-59, 67-68, 558, 266, 
267. 

Sam vy Oman, 532. 

Sandhini, see Sauivit. 

Sarauapatti, as an element of 
Injunctory Bhakti, 303, 

■ ^ 304. 

Sat, as meaning ‘being' or 
‘reality', 175, 214-216. 

Sattva guiia, as a constituent 
element of Prakrti, 35, 
35 *, 

Satya, the meaning of, 26-27, 

96-97* 

Sadhaka, as a class of follo- 
wers of the Jiiana mSr- 
ga, 279, 

Sadhana bhakti, see, . Injiinc- 
tcry and R5gtauga. 

S3-dhusahga, as one of the nine 
elements of Bhakti, 271, 

Sadhy a, as aNaiyayika term , 

6 . 

Salokya, as a kind of nmkti, 

Samau, IL 

S^lmipya, as a kind of mukti, 
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SiiT'kh^’a-kfirika,, , , 5. . 

SiBikliya-System, on pra- 
maiia, 1 ; 

5 , on suinmum bonmii, see 
also Eapila, 

Santa bhakti, 284, 313 

S&rsti,' as a kind of inukti; 

335. 

Sanipya, as a kind of mukti, 

335. 

gastra, ^ ' 11, 

Sattvika kaipa, 19. 

Sayujya, as a kind of mukti, 
190,335,330, 

Scepticism, 103. 

Scripture, 11, 11^. 

Self, see Soul 

Self-realisation, as an ethical 
theory, 325-327. 

see also Mukti and Pre- 
ma. 

Self-reveiation, 2^, 

Sense-eontrol, as a moral qua- 
lity, 36C-363. 

Servitude, See Seva 

Seva, 11 ink, 1£0; 

„ as the summiim bonutii 

when directed to Bha- 

gavan, 307, 308, 338- 
340; 

„ as understood with re- 
ference to worldly affairs, 
308. 

Sidgwick, as a moralist, 322, 

325 


’ 'feupala, as a 111, 258, 317, 

318. 

Siva, 41 - 42 , 

Smaraiia, see Remembrance. 

Smiti, see Maiiu and Kaghu- 
naudana, 

Soul, see Traasmigration and 
Jiva. 

Spencer, Herbert, on the pro- 
blem of the Absolute, 
4546,299. 

Spirit, as constituting the ac- 
tual world, 225; 

,, the same as Brahman, 
19t>. 

Spiritual guide, 299-302. 

Sport, see Lila. 

Spinoza, on the theory of crea- 
tion, 221. 

Sravana, as an element of de- 
votion, 264,270. 

Sraddha, as the first stage of 
devotion, 271. 

Sridarna, 142. 

BrI sect, 126, 159. 

Srati, see Veda. 

! Stoic, view of suinmum bo- 

I num, 324. 

i Suddha sattva as the name of 

I pure chit, 138^, 

5 Suggestio falsi, 359, 360. 

I Sukahxdaya, as a commentary 
on the Bhfigavata, 43. 

>■■■■ 
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SmBniiiB3 bonum, the attain- 
ment of, as open to all, 
15 , 111 ; 

„ the natiire of, as deter- 
mined by the higlmst 
object of desire, 190, 
„ different theories about 
S21-S30; 

„ according to the School 
of Sankara, 830-332; 
„ according to the V. Sys-; 

tern, 330-347; 

„ the culminating point 
of, 130. 

Suppresio veri, 359-360. 
Susruta Samhita, on the eter- 
nity of Jiva, 1^6. 

Sutra, defined, 20, 20^. 

Siivala, 142. 

Swabhava, as an element of 
Nimitta Maya, 168 169. 
Swagatabheda, 49, 

Swajatiya bheda, 49. 

Swarfit, as qualifying the Ab- 
solute, 23, 38 

Swarupa laksana, ths meaning 
of, 28. 

Swarupanuvandhitva, 1 66. 
Swayambhagavan, as distin- 
guished from Bhagavan, 24, 
79, 80. 

Swayamsiddha, the meaning 
of, 48. 


SwarasikI, as an aspect of 
non -manifest liia. 154. 

155. 

Syllogism, Hindu, 5-7, 

Synthesis, 103, 105, 108., 115, 

116 . 

Synthetic, logical propositions 
as, ■ 205. 

Synthetieism, Vaisiiavism as 
spiritual, 115-116. 

Tamas, see Darkness. 

Tanka, 20. 

Tantra Saatra, 2. 

Tatasfcha laksana, the meaning 
of, 28. 

Tatastha Sakti, see Ju\a. 

Tattwadipika, as a commen- 
tary on the Bhagavata, 
43. 

Tamasa kalpa, 19. 

Tennyson, 338. 

That thou art, the full mean- 
ing of, 198-209. 

Tikta, 311, 

Tolstoi, on servitude to Huma- 
nity, 366, 367; 

„ on non-violence, 371-373 

Tranquility, see Quiescent state. 

Transcendental, Bhagavan as, 
24, 29, 30. 

Transmigration, the doctrine 
of, of soul, 7-10 int, 63. 
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U 

Udaharaua, as 0113 of the fiv’e 
members in a Hindu 


.Syllogism, , 6. 

Udgata, ^ 13 , 

Ulukya, 10 

Upakrama, 123, 263. 

Upakksaiia, 38, 202 


Uparna, as a parmaua, 1. 

Upaiiaya, as one of the five 
members in a Hindu 
Syllogism, 6. 

Ilpasani hara, 1 23, 263. 

Upadana Maya, see Maya. 

Upakhyaiia, as a portion of 
the Vedas, 13. 

Upend ra, 37. 

V 

Vahirafiga ^akti, see Maya 

Vaikmitlia, as the residence 

of Krsna as Narayana, 
112,129,130. 

Vaisesika, on pramaiia, 1; 212; 
„ on siimmiim bonum, 328 

Vaisnava religion, philosophy 
of, 3-7 int. 

Vaisnva theology, the lofty 
character of, 5 int. 

Valadeva. 106. 

Valadeva Vidyabluisana, on the 
auhoritativeness of the 
Vedas, 10, 

5, as a commentator on the 
Vedanta, 20, 43, 


„ as an expounder of the 
Bhag. cult, 43; 

„ on the absoluteness of 
Krsna, 132-134; 

,, on the relation between 
Brahman and Jiva, 184- 
186; 

on the reality of the 
world, 213. 

„ on the theory of crea- 
tion, 222,223;* 

„ on the concept of Gour- 
ahga, 253. 

,, on the concept of Prema 
Bhakti, 266, 267. 

Vandana. as an element of 
Injunetory Bhakti, 303, 
307. 

Varaha, see Avatara. 

Varuna, as teaching Brahman 
jiiana, 29. 

Vasudeva, the metaphysical 
meaning of, 118. 

Vachaspatimisra, on Vyapti- 
jhana, 5. 

Vadarayaiia, see Veda Vyasa. 

Vasana bhasya, 43. 

Vasudeva, as qualifying Krs- 
11a, 88, 118 120, 127,128 

Vatsalya, 142, 143, 

Vatsayana bhasya, as defining 
Pramaua 1. 

Vau4, 6 int, 

Vayu, as defined in Plindu 


« 


30 


Physiology, 169. 

Veda, the authoritativeness of, 

7-11; 

,, the denotation of, 11-12; 
„ as related to Puraiias. 

12-13; 

„ as the direct revelation 
of the Absolute Being, 
7, 7^; 

,, the eternity of, 8 9; 

„ analysis of, 74-/6; 

„ the central theme of, 
16-18, 

„ as Paroksavada, 275, 
276; 

„ as consisting of three 
classes of texts, 277, 2/2 

Vedanta, as explained differen^ 
tly, 20-21; 

„ as contained in the first 
verse of the Bhagavata, 
23-37; 

„ on the Absolute as Ana- 
ndamaj^a Purusa, 85, 
85^; 

„ as explained by Samka- 
ra \2S; 

„ on the relation of non- 
identity between Brah- 
man and Jiva, 784- ;90, 

„ on Bhakti, 262, 263; 

„ on summurn bonum^ 330- 
547, J 


I Veda 7yasa, the derivative 
meaning of, 74; 

„ the personality of, 76; 

,, asrevealer of the Bhfi- 

gavata, 59-40, 96. 

Vedantaparibhasa, on praina- 
na, 2. 

Veracity, as a moral quality, 
557-360. 

Vidhi, as a class of Vedic 

texcs, 2/7. 

Vidheya, 59^. 

Vidvatkamadhenii, 43. 

Vidya, as a function of the 
Swarupa Sakti as well 
as of the Jiva Maya of 
Bhagavan, 170, 777. 

Vijatiya bheda, 49 

Vijilana, as a kind of prama- 
na, 7. 

Vijfianabhiksu, on the Reflex- 
ion theory, 797, 798, 
„ on the reality of the 
world, 272, 273. 

Vijilanaghana, 77^ 

Vikara, as a constituent of the 
concept of Maya, 768- 
770. 

Viksepatmika, as a function 
of Maya, 65, 770, 175, 

178 .^ 

Viniyoga, 77« 


I 



¥irtue^ as coristituimg the 
siimmuai boiium, 323^ 
324 

Yisaya, of the present treatise, 
11 int. 

„ Brahman as, of Igiio- 
raiiee, 192, 193, 

„ the derivative meaning 
of, 247; 

„ Kmm as 247-250, 255- i 
257. 

Vilesaua, defined, 195. 

Visiiii, the concept of, 4 int; 

„ theconeeptof, as involved 
in the Ohkara, 57; 

„ as a partial aspect of 
Krsna, ^ 241. 

Visnu Sakti, see Para Sakti. 

Visuddha Sattwa, 158.^ 

Viswanat-h Cfmkravartin, 47; 
„ as tracing tlie concept 
of Gouraiiga to the Bag. 
texts, 252, 255; 

„ about the mferiority of 
JnaiLi cult to Bhakti 

cult, 

Yiswarupa, as shown to Ar- 
juna, 126; 

„ as shown to Yasoda, 145. 

Vivarta, as a theory of crea- 
tion 209-211. 

Yivekananda, 174. 


Voluntary, as a class of acts, 

9 int., 269, 

Vowdhayana, 20. 

Vrsni, 119. 

Vnidavana, as the superseii- 
suous region of Kisna’s 
manifc-st sports, 111, 
112, 120, 142, 153, 154: 
,, as the ideal-real world, 
1^1, 125. 

Vrajamandala, 121. 

Vyahiti,’ 57, 58, 58^ 

Vyapaka, as a technical term 
in Nyaya, 5. 

Vyaptijhana, as a technical 
term in Nyaya, 5, 6. 

Vyapya. as a technical term 
in Nyaya, 5. 

W 

Wallace as a writer on Hege- 
lianism. 21,218, 215^, 220, 

World, doctrine about the 
origin of, 10-11 int.; 
„ as real, 28,54, 209 220, 
227, 22 s; 

„ as unreal, 210; 

creation of, as ascribed to 
Brahman, 51, 52; 

„ as an illusion, 175. 176; 
„ creation of, a lila, 151- 
153, 153^, 221-225; 
„ doctrines of Vivarta and 


Pamiama about, 2G9, -Yadava, as a commentator 
210’ on the- Sutras, : , ^0. 

western theories about Yajnavalkya, , 

. » on the concept ot cha- 

. , the creation of, ' lo*, f65; 

' S16 yl8. on the highest dutyj 550. 

Wundt. , on the presence of , 

_ emotional feelings amo- “ as a system of philosophy 
ngst irrational animals, ” *' g85-S84; 

m , 

. ^ „ on summum bonum,^«=>, 

,s, 11; on the dwelling ’ 

^ - ..rs j V/^r,f3 vm,»n1r sn 


Yajus, 11; on the dwelling 

place of Krsna. 155. Yogarnruksu, 
Ya?odi\ 118,119,145,545. Yogarudha, 
Yavana, - 588. Xogin, . , 


584. 

584, 58-5. 



E'RRATA. 

To :avoid the incouvenienca of a lengthy ^errata, several 
mispriiifcs are not marked here, as they can be easily correctei. 
They occuiv chiefly in connectiori with diacritical marks (some 
of which have been misplaced or have broken down in print- 
ing;), unfortunate transposition of letters, interchange of capi- 
tal and small lett^n's, or the careless dropping of a letter. 


Ini p. 1,1 9. Read ‘eternar. 

„ 2, 1. 5. Supply a comma 

after ‘object’. 

,, 2, 1. 22. Supply a comma 

after ‘chasm’'. 

„ 3,1. 24. Read ‘religions’, 

p. 6, 1. 10. Read ‘smoky- 

ness’. 

p. 7, I 8. Supply a comma 

after ‘knowledge’, 
p. 8, !. 3. Read ‘worldly’, 

p. 12, 1. 7. Read ‘vaguely’ 

p, 13, 1, 18. Read ‘four’ for 

‘fourfold’. 

p. 26, 1. 30 Read ‘non-de- 

caying’. 

p, 27, I 80. Delete ‘a’ before 
‘different’. 

f , 30, 1. 1, Delete ‘full stop’ 

after ‘Sakti’. 
p. 42, I 24. Supply a comma 
after ‘Adhyahara’ 
p. 43, I. 3. Read ‘way’ 

p. 46, 1. 19. Read ‘paralo- 

gism’. 

p. 03, I 2. Read‘^3iJ5T^J3[:* 

p. 97, L 10. Supply a com- 

ma after ‘existence’, 
p. 99, 1. 14. Supply ‘himself 

after ‘manifests’ 
p.ll9, L 8. Read ‘higher’ 

for ‘highest’. 


p.l25, 1. la Read ‘according? 

to’ for in’ 

p.l63fn. 1.2,Read^g‘ljj|^gri'5ff- 

p.l8l, 1. 4.R'^ad‘fnrgetful“ 
nesH for ‘forgetal’. 
p.l87, 1. 20. Supply ‘the’ be- 
fore ‘too blind’. 
p.l87, last line. Read ‘diso- 
wns’. 

p.l90, I 19. Read ‘haven’ 
for ‘heaven’ 
p.l95, I 29. Supply ‘to’ after 
‘according’ 

p.208, 1. 28. Supply commas 
after ‘and’, ‘these’, and ‘in- 
quisitive’. 

p,214, 1. 6. Supply ‘to’af ter 

‘try’. 

p.246, 1. 29 R 0 ad‘forgatful- 
ness.* 

p.266, 1. 6. Read ‘physical’ 

for physiological’. 
p,266, 1. 10. Delete the com- 
ma, after ‘consequent*, 
p 298, 1. 24. Read ‘quiet’ 
for ‘quite’, 
p.805, L 20. Read ‘raised’ 
for ‘reduced* 

p,310, 1. 8. Read ‘form’ 

for ‘beauty.’ 
pf320, 1. 7 . Read ‘Krsnat va 
p.358, 1. 12. Read ‘whose’ 
for ‘wose*. 
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